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PREFACE TO THE SECOND EDITION 

Before The Number of Rasa-s was published in book- 
form by the Adyar Library, in 1940, it had appeared 
serially in the pages of the Journal of Oriental Research 
Madras, in the years 1936-37. It was then the first 
detailed study of the subject and of the Santa Rasa in 

particular. . 

In this, as in my other studies, as Prof. M. Hm- 
yanna mentioned in the Foreword which he kindly 
wrote to the first edition, I had drawn my data from 
unpublished manuscripts as much as from published 
works, bringing to light and also bringing together all 
the crucial textual material bearing on the subject and 
required for its exposition. In the years that had 
passed, during which the book has been in wide use, 
not only have some texts been newly published, but I 
myself have been continuously noting additional data 
and portions of the book where the treatment could be 
elaborated. 

The present second edition of the boolj is thus a 
revised and enlarged one. Besides effecting some im- 
provements in the presentation, I have dealt with some 
additional ideas like the identity of Alambana and 
Sthayin in the Santa, have devoted greater attention to 
some topics like the treatment of Bhakti by Bopadeva 
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and Hemadri, the Maya and Gitra Rasa-s, the varieties 
of Vipralambha, particularly Sapa and Karuna Vipra- 
lambha-s, the Daya Vira and the additional Vyabhica- 
rin-s and Sattvika-s, and have also taken into considera- 
tion certain additional texts not available formerly. 

I am thankful to the Adyar Library and Research 
Centre and its authorities for bringing out this second 
edition, and to its staff and to Dr. K. Kunjunni Raja, 
for assistance in the course of the printing of this work. 
Dr. S. S. Janaki has also helped in the reading of the 
proofs. 

11-10-1967 V. Raghavan 


PREFACE TO THE FIRST EDITION 


Rasa, Aucitya and Dhvani form the three great con- 
tributions of Sanskrit Alamkara Sastra to the subject 
of literary criticism. Rasa is the very ‘ soul (atman) 
of poetry and drama. Of this concept of Rasa, one 
aspect, namely the number of the Rasa-s— whether they 
are only the eight mentioned by Bharata or are more 
—is studied in the following pages. The study now 
and then does necessarily touch more fundamental 


aspects of the concept of Rasa also. _ _ 

This study was originally published in the form o 
articles in the Journal of Oriental Research, Madras. 
It was suggested to me that I might bring them out m 
book-form. That they have appeared now in book- 
form is due to the kindness of Dr. Srinivasa Murti, 
Director, Adyar Library, to whom my thanks are due 
for the inclusion of this publication in the Adyar 
Library Series. I must thank also Dr. G. Kunhan 
Raja, D. Phil., Reader in Sanskrit, University of 
Madras, and Curator, Adyar Library. 

Thanks are also due to the authorities of the Journal 
of Oriental Research, Madras, and to the authorities of 
the University of Madras for permitting this publication. 


Madras V - Raghavan 

29 - 7-1940 



FOREWORD 


I gladly respond to the desire of Dr. Raghavan that 
I should contribute a Foreword to this book. He has 
been carrying on researches in the field of Sanskrit 
literary criticism for several years past, and the material 
which he has brought together here shows how extensive 
is his acquaintance with the literature on the subject. 
He draws his data, it will be seen, from unpublished 
manuscripts as readily as he does from published works. 
The opinion formed on any aspect of the subject by 
one who has devoted so much time to its study and 
whose knowledge of it is so wide is of special value 
and deserves the careful attention of all scholars. 

The particular problem considered here is that of 
the number of Rasa-s, and its consideration necessarily 
involves the discussion of many important points relating 
to their nature and scope. As in the case of othei 
problems investigated by the ancient Indians, we find 
here also an astounding variety of solutions. While 
some thinkers have held that there is but one Rasa, 
others have maintained that the Rasa-s aic many, 
there being a wide divergence of opinion respecting 
their exact number. The usual view, however, is that^ 
there are eight Rasa-s or nine, with the addition of 
what is termed Santa: 
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Although Dr. Raghavan considers all these views more 
nr less in detail, the main part of his discussion is 
concerned with the admissibility of Santa as the ninth 
Rasa. His treatment of the question is quite compre- 
hensive, and he examines it both from the historical 
and the aesthetic sides. A brief reference to each of 

them may not be out of place. 

Owing to the uncertainty of our knowledge of the 
•early phases of Indian classical literature, it is not 
possible to say when poets began to portray this Rasa. 
The ascetic and mystic elements, however, which form 
its distinctive basis, are very old features of Indian 
life; and they were highly valued by those who followed 
the teaching of the Veda as well as by those who did 
not. So we may assume that the Santa attitude found 
expression in literature quite early; and this is corro- 
borated by the works of Asvaghosa even if, on account 
of its chronological indefiniteness, we leave out of con- 
sideration the Mahdbhdrata, the usual example given 
of the Santa Rasa. As regards writers on Poetics, the 
•earliest to recognize it definitely, so far as our knowledge 
.at present goes, was Udbhata. Possibly its recognition 
by them was even earlier. Bharata’s view in the 
matter is somewhat doubtful, by reason of the unsatis- 
factory character of the text of the Natyasastra as it has 
■come down to us. Some manuscripts of it mention 
only eight Rasa-s, but others nine. The weight of 
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evidence bearing on the point seems, on the whole 
to be on the former side; and Dr. Raghavan ad 
■several convincing argnments to show that *e re« 
to this Rasa in Bharata are all spurious. But it shoul 
.be added that the Natyasastra contains nearly all the 
.essential points necessary for a theoretical formulation 

° f ^ Before we pass on to the aesthetic aspect of the 
■question, it is desirable to distinguish the emotive 
■content or theme of a literary work from the aesthetic 
sentiment which, according to the prevalent Indian 
view, its idealized representation evokes m the reader 
■or the spectator. Thus in the case of the Sakuntalam, 
Dusyanta’s love for Sakuntala forms the chief theme 
while the emotion which it awakens in us as we witness 
the drama enacted is Srhgara. When we ask whether 
Santa can be a Rasa, we mean whether situations in lile 
involving the quietistic sentiment lend themselves to be 
similarly dealt with in literature. If they do, then 
Santa is a Rasa: otherwise, it is not. The practice of 
■great poets like Kalidasa, which is after all the true 
touchstone in such matters, shows that Santa situations 
•can certainly be thus delineated in literary works. 
In the last act of his play, just alluded to, Kalidasa 
describes the tranquillity and holiness of Marica’s 
hermitage in a manner which affects us most pro- 
foundly. But, however splendidly depicted, the Santa 
Rasa occupies only a subordinate place there; and a 
doubt may therefore arise whether it can be the leading 
sentiment in a work, i.e. whether it can be portrayed 
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in such a manner that it will impress us at the end as. 
the predominant element in the unity of Rasa-s which y 
according to the Indian view, every work of art is. 
expected to achieve. Some of the works of Asvaghosa, 
to whom I have already referred, show that it can be 
so represented. The cihd>hhQTCit(i also., at any rate m 
its present form, illustrates the same truth, as set forth 
by Anandavardhana in his masterly way in the last 
section of his Dhvanyaloka. 

Yet there were theorists who denied that the Santa 
could be an art emotion. It is hardly necessary to 
examine their arguments when we have the practice of 
great poets and the opinion of great art critics to the 
contrary. But a reference should be made to one of 
them which appears, at first sight, to possess some 
force. This argument is that the attitude of mind for 
which Santa stands is altogether a rare one, and that 
its representation in art cannot therefore appeal to 
more than a very few. The objection, it is obvious,, 
is based on the supposition that the test of true art is. 
in the wideness of its appeal. The advocates of Santa 
brush this argument aside usually by saying that such 
questions are not to be decided by a plebiscite, but,, 
by thus admitting the narrowness of its appeal, they 
seem to give up their position. Their conclusion that 
Santa is a Rasa is irresistible. Indeed, it would have 
been a strange irony of circumstance if Indians, of all, 
had excluded it from the sphere of art. The way in 
which this particular objection is met, however, is not 
satisfactory. May it be that the contention that the: 
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appeal of Santa is only to a very few is wrong? No 
unwonted occasion in life-whether it be one of joy 
or one of sorrow-passes without bringing home to 
man the supreme desirability of spiritual peace. It 
means that the need for such peace is fundamental to 
the human heart; and this conclusion is confirmed by 
the pure satisfaction which the contemplation, (or 
example, of the images of Buddha in meditative repose 
brings to so many. If so, the Santa mood is by no 
means uncommon; and the Santa Rasa need not bo 
an exception to the rule that the appeal of art is general. 
What is uncommon is the capacity m man to capture 
that mood and cultivate it, so that it may come to 
prevail over all other moods; but this deficiency does 
not matter so far as art is concerned for it has the 
power, of itself, to enable him to attain, albeit only 
for a while, the peace of spirit which, as an old Indian 
critic has observed, even a Yogin has to strain himself 


long to win. . 

Dr. Raghavan makes a valuable contribution to 

the study not merely of Sanskrit literary criticism but 
of Indian Aesthetics as a whole, for the conception ol 
Rasa, though it is here dealt with chiefly in its relation 
to poetry, is general and furnishes the criterion by 
which the worth of all forms offline art may be judged. 
I have no doubt that the book will be read and 
appreciated very widely. 

M. H. 



SYNOPSIS 


The Advent of Santa 

Bharata mentions only eight Rasa-s and Kalidasa 
knows only eight Rasa-s. Dandm describes an 1 us 
(rates only eight Rasa-s (p. 1). Bharata says that 
Srngara, etc. are the eight Rasa-s mentioned by 
Brahman; the significance of the mention of Brahman 

here (p. 2). The names Brahma, Sadasiva, Bharata 
and Tandu in the history of Natya literature (pp. 2-5). 
The question whether Tandu and NandikeSvara are 
identical (pp. 5-8). Rajasekhara’s reference to Nandi- 
kesvara as the first exponent of Rasa-s and its explana- 
tion (pp- 8-9). Vasuki, the first to speak of the Santa 
Rasa according to Saradatanaya (pp. 11-12). Kohala 
and Santa (p. 12). The questions which arise regard- 
ing the Santa Rasa (pp. 13-14). 

II 

The Controversy over Santa 


Bharata does not mention the Santa Rasa; textual 
evidences of this; the Santa texts in Bharata are inter- 
polations (pp. 15 - 16 ). But ideas related to Santa are 
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present in Bharata’s accepted text; passages in Bharata 
recognizing the quietistic element (pp. 16-20). The 
real nature of drama according to Bharata is secular as 
Abhinavagupta also explains in his commentary (p. 21). 
The advent of Santa stage by stage; the view of the 
• Gandrika on the Dhvanyaloka that Santa can only be 

a subsidiary motif (pp. 21-2). 

Probably the Buddhists and the Jains were respon- 
sible for making Santa the ninth Rasa. The Saundara- 
nanda-kavya, the SdTiputTCLpTO,ko.TCiii<i and the fragment of 
an allegorical drama of Asvaghosa. The Jain Anuyoga- 
dvdra-sutra of the fifth cent. a.d. mentions the Santa 
Rasa. The probable theorist who may have introduced 
the Santa Rasa: Rahula? Sriharsa, the Varttikakara? 
It is likely that it was the play Ndgananda which was 
responsible for starting the discussion on Santa 
(pp. 23-5). 

The objections to Santa becoming a Rasa and the 
replies to those objections (pp. 25-32). Literature 
depicting Santa, Kavya-s and Nataka-s (pp. 32-46). 

The writers who accept Santa and those who 
reject it (pp. 47-54). The view that it is admissible 
in Kavya but not in drama (p. 54). The view 
that Santa is a Rasa but can be included in 
one of the eight old Rasa-s — the Antarbhava-vada 
(pp. 54-6). 

The Alambana-vibhava, the Uddlpana-vibhava, 
Daivata, Varna, Vrtti and Guna of Santa. Haripala s 
Brahmi-vrtti for his Brahma Rasa, the counterpart of 
the Santa Rasa (pp. 56-60) . 
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III 

Some Peculiar and Original Views on Santa 

The peculiar and original view on Santa m the 
(T) Rasakalikd of Rudrabhatta, (2) Samgitasudhdkara of 
Haripaladeva, (3) Prapancahrdaya and (4) Anuyogadvara- 
sutra (Jain) (pp. 61-7). 

IV 

The Sthayin of Santa 

Discussion of the several Sthayi-bhava-s proposed 
for the Santa Rasa: Sama, Samyagjnana, Trsnaksaya- 
•sukha, S arva-cittavrtti-prasama, Nirvisesa-cittavrtti, 
Dhrti, Nirveda, Utsaha, Jugupsa, Rati, any one of the 
remaining Sthayin-s; all the eight Sthayin-s together; 
.and Atman or Atmajnana or Tattvajnana. 

The question of Alambana and Sthayin being the 

same in Santa. 

Santa, the basis of all Rasa-s (pp. 68-102). 

V 

The text of the Abhinavabharati on the Santa Rasa 
(corrected) (pp. 103-17). 

VI 

Other Rasa-s 

Preyas and Vatsalya; their Sthayin-s, controvcisy 
(Over these Rasa-s (pp- 118-22). 
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& ijt,- t anlva Mr 2; av a, Aksa and other 
Sneha, Sraddha Lam as cited in the 

Rasa-s (PP- J R are innum erable, Rasatva 

AbhinavahharaU tha Sattvika-s— the view of 

for all Vyabh^ and evtm ^^ja, accept- 

Rudrata and Nanusad^ Rasatva to eight 

ance of this view. mention of the 

or nine is almost ‘ convention* 1. The 

pcssMEty of adding maia l pm . Vyabhi- 

sana, Dubhba ar ’ c names of stages, rather than 

cantva and bttiaynvd , 

of a fixed set of Bhava^JPP^ Samsm akanMbharam 
Bhoja's view of _ Rasa mt ^ Uddhata 

and the Smgamprakasa. H ^ p reya5 . These 

Rasa-s; his ac«P‘an« o ^ ^ ^ ^ of hero: 

four Rasa-s are a p 6 - ta His acceptance 

Udatta, “* 

of Rudrata’s position, stat J like Svatantrya and 

Sattvika-s, but many o R g by Bhoja. The 

Paravasya are cor® a* ^ seen in Bhoja. The 

largest number of Ras ^ ^ main the0 ry of one 
accommodation of t the 0 l d view that 

Ahamkara Rasa. Bhoja s cnuqu 

0My :Se « rthet^Rasa, recorded by 

theory ofStMyibhava and Rasa, p aJJ1 j ita 

lndA “TSre P to BharaL to avoid a complete 
overhauling of the system (pP- 1404 ) ' 
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Bhakti and Madhura Rasa-s ; Bopadeva and ^ 
dri on Bhakti; the Vaisnava Slaniarit - ^ 

(pp. 141-6); Madhusudana Sarasvati o 

(PP ’ The' Maya Rasa-Bhanudatta and his commenta- 
tor G^gSTa Jadi; the Ras^kiM, the 

“fX'e S^WP.157). 

^he^d^ 

commentary by Maladhari Hemacandra (pp. 157-60). 

The Citra Rasa (pp. 160-1). 

VII 

The Varieties of the Same Rasa 
King Haripala’s three different Rasa-s, Singara, 

""all 

The varieties of Vipralambha; discussio P 

and Karuna-vipralambha ; views of different wnters on 

thesewo (^168 77^ Karur , a> Bhayanaka, 

Bibhatsa, and Adbhuta (pp- 177-9). 

The varieties of Vlra: Dana-, Dharma-, and Ynd- 
dha-Vira-s; Daya Vira; history of Daya Vira >gan- 
natha on the possibility of numerous other Vira-s.^ 
The Amyogadvam-sutra and Citradhara’s Viratarangvu 
on Vira and its varieties (pp. 179-81). 
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Matrgupta on the three forms of all Rasa-s, Vacika, 

Nepathyaja and Svabhavika (pp. 181 2). 

Dharma Srngara, Artha Srngara and Kama 
Srhgara in Bharata; Moksa Srngara also in Bhoja 

(p- 182). ylll 

Abe All Rasa-s Pleasurable? 

The question whether all Rasa-s are pleasurable 
or are there some which are painful, and its relation to 
the Number of Rasa-s. The JW and the 
v^akdika hold that some are painful (pp- 1W-4J- 
Madhusudana Sarasvatl’s consideration of the question 
of bliss in Rasa from the viewpoints of Ue Samkhya and 
the Vedanta. All Rasa-s are pleasurable (pp- 184-b). 

IX 

New Vyabhicarin-s and Sattvika-s 

Examination of the three categories of Bhava-s 
distinguished as SthUyin, Vyabhicarin and Sattvika. 
Reduction of the Vyabhicarin-s and additions to 
same (pp. 187-8). The distinction mtob'yabhicann 
and Sattvika-s. The addition to the set Bhaya, Hava, 
etc’ by Rahula, PadmaSri, Bhoja and Visvana ha. 
Bhanudatta’s inclimon of the ten Madana-avastha-s 
in Vyabhicarin-s (pp. 188-9). Additional Vyabhi- 
carin-s discussed by Hemacandra, Smgabhupala, B a 
nudatta, Jagannatha and Visvesvara (pp. 
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The meaning of the name Satmka. Bhanudat _ 
additional Sattvika, Jrmbha; ViSveivara s Kajak«a t 
-Udbhasvara- class in Rupa Gosvamtn; Bhanudattas. 
distinction between Bhava and Cesta (pp. 

X 


Rasa-synthesis 

Attempts at postulating one Rasa as the ptabh 
and " as vikL (p. 194). The Karuna-s^thests 
and Bhavabhud (pp. 194-6). The Santa-synth^ts of 
Abhinavagupta (pp- P«man- 

synthesis of Bhoja (pp- 19 -r ,,^-Srn tiara- 

synthesis of Bhoja (pp- 200- )■ e Adbhuta- 
synthesis in the Agni-pvrana (pp. 201-2). The A 

synthesis of Narayana (pp. 202-5) ; fol owers and^cntms, 

of this criticism of attempts at such synthesis (pp- - ‘ 
Rasa as such is only one (pp- 208-1 ). 
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Ad i» the Adyar Library, in 8 par*. 

° f Kavikarpapura, Varendra Re- 

search Society, Rajshahi, 1926. 

ALB=Adyar Library Bulletin . 

ALS=Adyar Library Series. r ifemry 0 f H.H.the 

Alwar-Moleg™ »/ <L- Saneknt MSS. ,n the Uhr«, J 
Maharaja of Alwar, by Peter Peterson, 1892. 
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Hiralal = Catalogue of Sanskrit and Prakrit MSS. in the Central Provinces 
and Berar, by Rai Bahadur Hiralal, Nagpur, 1926. 

Descriptive Catalogue of the Sanskrit MSS. in the Vahgiya Sahitya Parisat, 
Calcutta, by Prof. Chintaharan Chakravarti, 1935. 

Dhva. A— Dhvanyaloka of Anandavardhana, KM 25, 1928. 

DR= Dasarupaka of Dhanamjava, N. S. Press ed., 1897 (with 
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GOS=Gaekwad’s Oriental Series, Baroda. 

■Granthandmdvali, Ailak Pannalal Digambar Jain Sarasvati Bhavan, 
Jhalrapatan, 1933. 

History of Indian Literature, M. Winternitz, English Translation, 
University of Calcutta, part 2, Calcutta, 1933. 

A History of Sanskrit Literature, A. B. Keith, Oxford University Press. 

Hpr. Notices, 11= Notices of Sanskrit MSS., Second Series, by Mm. 
Haraprasad Sastri, 1900; 1904; 1907; 1911. 

Hpr. Report 1895-1 900 ^Report on the Search for Sanskrit MSS. 
1895-1900, by Mm. Haraprasad Sastri. 

JHQj= Indian Historical Quarterly, Calcutta. 

Introduction (on the History of Alamkara Sastra) to an edition 
of the Sahitya Darpana, P. V. Kane. 

IO —Catalogue of the Sanskrit and Prakrit MSS. in the Library of the 
India ’office, London, vol. I, by J. Eggeling in 7 parts, 1887; 
1889; 1891; 1894; 1896; 1899; 1904; and vol. II, by 
A. B. Keith, in 2 parts, 1935. 

Jainagranthavali, published by Jain Svetambara Conference, 
Bombay, 1902. 
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JBRAS=y°»,ml of ,k, Bcmboy Bench of ,h, Royal Asiatic Society, 
Bombay. 

jQjl=Joumal of Oriental Research , Madras. 

Journal of the Music Academy, Madras. . , 

JRAS— Journal of the Royal Asiatic Society of Great Britain an 

Ireland, London. 

Kavyalamkara of Bhamaha, KSS 61, 1928. 

KA == Kavyalamkara of Rudrata, KM 2, N. S. Press, 19 . 

KAH= Kdvyamsasana of Hemacandra, KM 70 ; N. S. Press, 901. 
Kl=Kdvyddarsa of Dandin, M. Rangacharya’s ed., Madras, 19 • 

KASS=Kavyalc.mkara<arasamgraha of Udbhata (with Pratiiaien u 

raja’s commentary), N. D. Banhatti, Poona, 1925. 


KM=Kavyamala edition. 

K. Pra. = Kavyaprakasa of Mammata. 

KSS=Kashi Sanskrit Series. __ 

Mad. MS.=MS. in the Madras Govt. Oriental MSS. Library. 
Ty[D=d Descriptive Catalogue of the Sanskrit MSS. in the ovt. 

Oriental MSS. Library , Madras. . 

Mitra, Notices = Notices of Sanskrit MSS., by Rajendralal Mitra, 

11 parts, 1871-90. ____ 

MT=-4 Triennial Catalogue of MSS. in the Govt. Oriental MSS. 


Library, Madras. 

Mysore = Catalogue of Sanskrit MSS. in the Govt. Oriental Library, 
Mysore, 2 parts, 1922; 1928. 

jy-jT ) _ Nalyadarpana of Ramacandra and Gunacandra, GOS , 


1929. 

JVt§= Natyasastra of Bharata. 

NSP=Nirnaya Sagar Press, Bombay. 

N.W. Provinces Cat. =4 Catalogue of Sanskrit MSS. in Private 
Libraries of the North Western Provinces, Benares, 1874. 

Oppert =Lists of Sanskrit MSS. in Private Libraries of Southern India, 
by Gustav Oppert, 2 parts, Madras, 1880 ; 1885. 

Oxford = Catalogus Codicum Sanscriticorum Bibliothecae Bodlienae, by 
Th. Aufrecht, Oxford, 1864. 
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MSS. Library, Madras. ’ 
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Mahdraia Serfoji’s Sarasvati Mahal Library, Tanjore. 
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rpcc -Trivandrum Sanskiit Seiies. 4 

V dra ed . = Varendra Research Society, Rajshahi, E. Pakistan. 

Vj—Vakroktijicita of Kuntaka, ed. by S. K. De, Calcu “ a = 19 ^ 8 ' 

Jcblv^Die Handschriften-Verzeichnisse der Konighchen Bibhothek Z u 
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For long, the Rasa-s were only eight in number The text 
of the Mtya-sdstra of Bharata originally spoke only of eigh 
Rasa-s. For a long time, the poets also were speaking on y 
of eight Rasa-s. Kalidasa says in his Vikramorvasiya : 


. aro maf u IL 18 


Vararuci’s Ubhaydbhisdrikd has occasion to mention Rasa-s- 
and their number. The context is a dramatic contest. The 
Vita praises one of the courtesans who is going to enact 
‘ Purandaravijaya * in the temple of Indra at Kusumapura. 
The Rasa-s are here mentioned as eight in number . 

otto , mrn*i r 

wnft, -few, (-W0, 

Caturbhani, Madras, 1922, p. 13. 


On the side of the theorists, the writers on Poetics, the Rasa-s 
were only eight up to the time of Dandin who briefly 
describes and illustrates only the eight Rasa-s. Naturally, 
we suppose that Bhamaha also knew only eight Rasa-s. 
These eight Rasa-s are thus given by Bharata: 


2 


i 


the number of rasa-s 

%*ist ^ ^ T: ^ T: 1 
^ Ifll ^T: stfllfa ^HfiT 11 

y * JfS. t KM ed., VI. 15-16. 


And their Sthayin-s are thus given: 

ifaim ^ i 

yjrjrgT mwfc *1^1: II ibid - VL 17 ' 

We are unable to fix the exact significance of the record 
here made by Bharata that these are the eight Rasa-s 
■expounded by the great Brahman. The mention of Brahman 
may after all refer only to the legendary background of 
the Mtya-sdstra. The very first verse says that almost the 
first exponent of the Natya-sastra is Brahman: 


mmm wim mm L L 

And this, Brahman himself learnt from Siva. This legend is 
settled in later times and is mentioned by all writers. How 
far is this based on evidences within the Natya-sastra itself - 

To begin with, sage Bharata says that Brahman himself 
contemplated and created out of the four Veda-s, the fifth 
Veda called the Mtya-veda (I. 16-19). Siva is mentioned 
in the first chapter, for the first time, with reference to the 
Kaisiki Vrtti. Brahman says that the beautiful, graceful and 
delicate Kaisiki cannot be properly presented by male actors, 
that it can be properly interpreted only by actresses and that 
he has seen it depicted by only one of the male sex, name y 
God Siva (I. 45). We hear of Siva again only m chapter 4. 
The first drama * Asuravijaya ’ or ‘ Amrtamathana ’ 1 was 

lit is this ‘Amrtamathana’ that Kalidasa makes into the 
x Laksmisvayamvara ’ in his VikramorvaHya. 
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, , , QTI audience of Deva-s and Asura-s in 

•enacted before an audience oi ^ ~ 

Deva-lcka during the Indradhvaja festival (I. 54-7,. 


^31*. I 

After this ‘ Samavakara’, the first drama to be staged, was 
finished, Brahman one day took Bharata and his troup^ 
Kailasa to give a performance before God Sxva I ^ 
•SamavataraS and a Dima called ^ ° e 

diva’s own exploits, were staged t ere * praised 

conclusion of the staging of the plays, W pra 
Brahman and the actors and told them that the beaut 
and varied Karana-s and Angahara-s of the Tandava dance 
which He himself did every evening might be introduced 
into the Purvaranga of their drama, so that their p ai 
(Suddha) Purvaranga might become a Citra-purvarang 
.(IV 11-15).' He called upon one of his Gana-s Tapdu, 
to teach Bharata the Ahgahara-s and Karana-s of Tandava 
.{IV 17-18). Thus Siva is seen as the God of dance proper, 
while Brahman himself created drama and won Siva’s appre- 
ciation for his creation of this art. Bharata 18 1 “ ” 

artist whom Brahman chose for the exposition o 
that he created. Brahman’s creation of the art of drama 
referred to all parts of it— the text of the drama, the acting 
of it, the music that supported the performance and finally 
the Rasa which the above three evoked in the hearts of the 
.audience. This is the meaning of the verse: 

The story given above points to the historical fact that dance 
existed first and that drama was then created. Tandu signi- 
fies the link between the two. The gods of the two, dance 
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and drama, are 
who represents 
the beginning: 


giva and Brahman. So it is that Bharata,, 
the composite art of dance-drama, says at 




and Abhinavagupta adds here, in his commentary: 

tr# (m) H I 

= g% OTH3 ^ 3ft 5TOlf I 

% Abhi. Bha., GOS, 1st ed., vol. I, p. 2. 


Thus Siva’s contribution is dance which served to beautify 
drama —tadupaskdrini ca nrtte. Brahman’s contribution itself 
was self-sufficient for drama. He spoke of Text Action,. 
Music and Rasa. It is to this part of the drama of Brahman, 
cw Bharata refers in chapter 6, when he says that these are. 


the eight Rasa-s spoken of by Brahman. 

m W' i 

It is on this text that Saradatanaya bases himself when he: 
says that, according to Brahman, the Rasa-s are only eight,, 
and the ninth, the Santa, is impossible. 

... I 


Bha. Bra., GOS, ch. II, pp. 46-7.. 


These bits of legend have to be connected with some 
facts available to us, namely that there were really large texts- 
on Natya known as works of Siva or Sadasiva and ra 
Abhinavagupta himself refers to the three authorities, Sada- 
siva, Brahman and Bharata. 


the number of rasa-s 

m etc! AihL BM ” G ° S ’ V ° L I} P ‘ 8 * 

The upshot of the discussion here gives the noteworthy 
fact that o P f the three works the Saddsiva-bharata, the Brahma- 
bharata and Bharata’s Mtya-tdstra, the 

best and most important, according to some. ^amaukasraya 
kdrika-s IV. 38 and 39, proving Rasa to be Sa J Y 
t Js’comefhing existing in the hearts of the 
are quoted and attributed to Sadasiva by Saradatan y 

IMn-Pra VI p. 152). This ascription does not seem to be 

Sble. he ’argumentative style of the Karika-s points to a 
later author. Whether this particular ascription be hue or 
it can be accepted that old works m the name of Sadasiva 
and Brahman existed. Though from the internal evidence of 
the Mtya-Jdstra of Bharata we know of Siva as having contri- 
buted ‘dance only, there may be a Saddsiva-bharata mg 
w ith all departments of Natya. It is also likely that this 
Saddsiva-bharata is of special importance for^ its chapters 
dance, on Tandava, its Karana-s and Ahgahara-s. 

Similarly Tandu, who, in the Ndtya-sdstra, simply passes 
the Tandava from Siva to Bharata, may have some old Natya 
-work to his credit. There is some difficulty in understanding 
the name Tandu. In chapter 1 of the Xdtja-hstra , we ear o 
a Tandu who is one of the hundred sons of Bharata (I. 26). 
From' chapter 6, we know him as belonging to Siva s 
retinue. In chapter I. 26, the text has a variant bOS 
Ip 18, fn.) Tandya, and m chapter IV. 17 and 18, 
have the variant Tandin (GOS, I, p. 19, fn.). Abhinava- 
eupta savs that the reading tandu is appropriate, m view 
It that word’s suitability to the derivation of the word 

tandava. 
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S#5r qi% ^ 3 ®:, 1 

Abhi. Bhci., GOS, vol. I, p. 90. 

It looks as if ‘ Tandu ’ was created out of the word 
tandava. Surely, this Tandava was performed by 
Tandu who, on Siva’s bidding, taught it to Bharata. The 
fore,' the name Tandava could not have been the name given 
to the dance subsequent to Tandu imparting it to Bharata. 
In this connection, the text of Abhinavagupta’s commentary 
seems to say that this Tandu is none else than Nandm, the 
chief attendant of Siva. We find m M. R. Kavi s ed. y 
vol. I, p. 90: 


But in the MS. of the Abkinavabharati in the Madras; 
Government Oriental MSS. Library, we find the passage 

running thus: 

mm (?) («ff) I Vol. I, p. 68. 

and it is rather difficult to reconstruct or understand this text. 
There does not seem to be unanimity among writers regarding 
the identity of Tandu and Nandin. The Sabdakalpadruma- 
says that, according to Halayudha, Tandu is a door-keeper 
of Siva, sivadvarapalavisesa. The Vdcaspatya says the same 
thing and adds that it is a name of Nandikesvara : 

i The explanation of Tandava by Tandu is not the only ex- 
planation. BhanujI and Ksirasvamin, in their commentaries on 
the Amarakosa (Natyavarga, v. 10) give Tandava as being so called 
after its exponent, Tandu. Bharatamallika (comm, on Amara) says- 
that the sage Tanda (not Nandikesvara, a Sivagana) promulgated 
the Sastra which came to be called after him ‘ Tandi ’ (neuter) ; and 
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In the Sabdakalpadruma, we find that according to the 
Trikdndasesa, the other names of Nandikesvara are an m, 
Salankayana and Tandavatdlika, and that according ° 
candra, the other names are Nandin and Tandu. Kesava s 
Kalpadrukosa (GOS ed., p. 392, vv. 117-18) S^ es Nandm, 
Salankayana, Tandavatdlika, Tandu, Kehkila an us 

daka as the other names of Nandikesvara. If Tandu 
name of Nandikesvara, he would be both the time-keeper 
for Siva’s Tandava ( tdndava-tdlika ) and the promulgator of 
the Tandava ( tandund proktam tdndavam). But, according to 
Sarvananda and Bharatamallika, the person who is responsi e 
for the Sastra through which Tandava got its name is a sage 
(„«;) named Tauda or Tandya. And Tandu whom W 
asked to teach the Tandava to Bharata may not be Nandi- 
keSvara but may be some other Gana of Siva Ratnakma s 
Haravijaya, which is a storehouse of information for the : Natya- 
researcher, mentions Nandisa and Tandu as two different 
persons and the commentator, Rajanaka Alaka, adds that 
Tandu is one of the Pramatha-gana-s of Siva. 

T'i 3^3 I 

NSP ed., II. 20. 

from this Tandi is Tandava derived. ‘ cTF^T .fd 

M I ’ See t * ie Sabdakalpadruma and 

the Vdcaspalya on Tandava. Sarvananda’s Tikasarvasva, TSS ecL, 

pt. i, P . 4i.' • • • arffr W I 

ar^qtT I To these derivations, Subhuticandra adds ‘ d^d (d^d) 
HiDasfCT | ’ Tandava is so called because, being a forceful 
dSce (Uddhata), the ground is heavily stamped upon (from the 
root tad). Vidyavinoda Narayana gives all these explanations. 
Rayamukuta gives Sarvananda’s and Svamin’s explanation an 
adds: diogqfafd § I 


S 


the number of rasa-s 


Comm.: 1« I 

^«?wVllp- 2L 

i i „ +"Ucxt Nan din is the drummer <tnd 

Tt’rnm this it would appear that IN ana . 

Prom this libretto for Siva’s dance. Abhmava- 

Ta s du.l.e S mger of h ^«of ^ ^ (GOS> 

Tt> on Tandu and 

' The name Nandin is found twice in the Nalya-scstra 
<IV. 260 and 261) in connection with the Pmdi-bandha-s 
More than one work on Natya has come down to u » the 
work of. Nandikesvara. Rajasekhara ascribes : the feu treat 
ment of Rasa to Nandikesvara and the first treatm 
drama to Bharata. 

Kavyamlmamsd , GOS ed. ? p. 1* 

-The chief ground on which RajaSekhara ascribes the : first treaf- 
xnent of Rasa to Nandikesvara is the record made by Vatsya 
yana in his Kama-sutra-s, I. 1-8, that Nandikesvara is the first 
author on Kama. Love may be taken to be indicative of 
the other Rasa-s and further, it is the most important of t e 
■emotions which form the material for literature. Sarada- 
tanaya relates a Rasa-legend in chapter 3 of his Bhavaprakata, m 

1 Tandava thus meant also the song, to the --mpamment 
of which Siva danced; the dance too came to be called Tandav . 
Such instances of dances getting their names from i the ^gs, 

Tala of the song, etc. or the songs, the rhythms and hh ^dance 
being known by the same names are common. Cf. Carcari us a 

Tala, a musical composition, a dance and aiso a ^ P ™| r ^ 1 * * * S y ama; 
which the Carcari is danced (. Ratnavah , I). Cf. J > 5 

Pada etc. in the modern South Indian Nautch, in which names 

of musical compositions serve as names of the dance items a so. 
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which Naxidin figures, and which ^ Cn ^ e f SC ^^ S ^o^ncnyyet 

legend given in 

know of a worK oi y t d t he worlds at 

^S^ S ‘to S “"*«“I ,la,ed T“ the r' ci “ d aTa 

ThTmtad's eye the doings of Siva. Nandikesvara 
appeared before BraLnan a. that time and taught him N tya 
Id asked him to teach the art to the Bharata-s, ue. a ors. 
Brahman created the art of representation, tom 
-nast story of Siva called Tripuradaha, a Dima. The 
staged this Tripuradaha and while Brahman was witnessing , 
there^came Jh from his four faces four Vrtti-s with the four 
Zt-T: Srhgara, Vira, Raudra and Bihhatsa. Concluding 
.his story of the origin of Rasa, Saradatanaya says: 




The Samkara mentioned here is another puazle_ Sar* 
tanaya brings Narada also into the story and says tot Na 
expounded this account of the origin of Rasa >“ * 

saee (ch. 3, p. 58) . The two Guru-parampara-s foundherc 
< Siva— Nandin— Brahman— the Bharata-s’ and Narada 

, > Tn rhaDter 10, Saradatanaya relates 

Bharata, the sage . In chapter to, o 7 • 

smother story of how Natya came to earth from ^ v “- 

which also the former Guru-parampara is given. The actors, 

*e Bharata-s, are sent to this world and they write treatises 

•on the art. 

i Samkara may mean Siva himself and this would mj^then 
that th cSadasiva-bharata is the source_ of Ons story ^ Ao . 
is cited in Parsvadeva’s Samgitasamayasara, TSb ed., p. 

^55 %Kf f5NT 1 
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WI: I 

*pis ^3*- ll 

<Rfi gRWl: I 

qgfq: I' 

' Bha. Bra., GOS, p. 287. 

The Bharata-s wrote two works, one in 12,000 verses and. 
another in 6,000 verses. The basis of these two is the Natya- 
veda which is perhaps double the extent of the first of these 
two. The second work in 6,000 verses is the present Natya- 
Rostra of Bharata and the Dasarupakavaloka quotes it by the 
name Satsahasri: 

m I 1 

Bahurupamisra has quoted the former woik in ^ 2,000 
verses, the Dvddasasdhasri, in his gloss on the Dasarupaka. • 
M. R. Kavi quotes the Tdmaldstakatantra in the preface to his 
edition of the Ndtya-sdstra (vol. I, p. 6, fn. 1) , according to 
which the Ndtya-veda, which Saradatanaya mentions as the 
basis of the two abridgements, is a work in 36,000 verses. 
Which of these two, the Ndtya-veda and the Dvadasasahasn ,. 
is the work of Siva and which of Brahman, cannot be said 
easily. The latter may be the Brahma-bharata referred to- 
by Abhinavagupta. What these works say on Rasa, we are 
not in a position to know. 

The only work we have is the Satsahasri of Bharata, the- 
Ndtya-sdstra which says that, according to Brahman, the: 

1 IV 2 (vide Bharata’ s NS, VII, Kasi ed., p. 80). 
a Vide JOR, Madras, vol. 8, PP; 329-30, my article on. 
Bahurupamisra’s commentary on the Dasarupaka. 
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ir 


Rasa-s are eight. Saradatanaya recasts the passage in this text 

into the form ofalater controversial text, and makes Pa ma u 

(Brahman) refute the Santa and accept only eight Rasa-s 
We can conjecture safely that both the Sai^a-bHarata and 

the Brahma-bharata knew only eight Rasa-s. _ p « 

Was there any old work which expounded nine Rasa-s. 
When did the Santa first make its appearance? Just alter 
giving the above-noticed view of Padmabhu (Brahman) that 
L Rasa-s are only eight, Saradatanaya gives another account 
wUch he attributes to Vasuki. There seem, to be, from he 
following verse, an bid work in which Vasuk, imparts the 
Natya-sastra to Narada. 

tfoT IRiRRR^qcIT II Bha. Pro., II, P- 47. 


The Santa Rasa is accepted in this account. 


jpimOTwJfet w 11 ibid ‘ ; n * p ‘ 48 ‘ 


Who is this Vasuki? We already know of two serpents among 
the teachers of music ( Samgltacarya-s) , Kambala and Asvatara, 
and we must add to them this teacher of dance (Natyacarya) 
Vasuki. Saradatanaya quotes Vasuki earlier also (pp. 
regarding the rise of Rasa from Bhava-s. 


c Tr%: BT^cT I 

tTq fR I 

II 

This verse is, as pointed out by the editor of the Bhdvaprakdsa,, 
found in the Mtya-sdstra of Bharata, quoted along with tour 
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-other verses, with the words: bhavanti cdtra slokdh. 1 2 If vr* 

are to rely on Saradatanaya, we have to suppose that the 
Rasa chapters in Bharata are based on the texts of Vasuk. 
and others and that this Vasuki accepted a ninth Rasa, 
namely the Santa. Why then does Bharata’s text not men- 
tion the Santa ? If Bharata did not approve of Santa be g 
a Rasa, he should have refuted it, citing Vasuki s position. 
When no such discussion is seen in Bharata’s Naty.-sastra 
we have to conclude that Saradatanaya has only mcreased 

the confusion here, as on other topics also. 

If we are to attach any weight to the statemen o an 
late writer Dharmasuri, author of the Sdhityaratndkara, we 
have to suppose that Kohala is, like Vasuki, another old 
writer who accepted the Santa Rasa. He says regarding the 
.Sthayin of Santa: 

m wb * wtim* i 2 

If Kohala had accepted Santa, Abhinavagupta and other 
■ champions of Santa would have quoted him. But it is also 
likely that a late work falsely ascribed to Kohala speaks o 
the Santa, and Dharmasuri bases his statement on such a 

pseudo-Kohala work. . , 

1 The Ndtya-sdstra of Bharata itself recognized only eight 

Rasa-s. Subsequently, when the Santa was accepted by 

1 Thus, there are Anustubh and Arya verses quoted by 
Bharata These are called Anuvamsya verses, handed down as 

and authoritative text, on Na.ya written by other wntert 
The definite authorship of these Anustubh-s and Arya-s is no 
known. Abhinavagupta says while commenting on one set ot 
such Anuvamsya Arya-s, on p. 328: 31 Ttfil HFB: 53W5WI 

ifecir: 1 5FRT 3 1 

2 See JOR, Madras, vol. 5, p. 29. 
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writers the text of the NS underwent some change and 
was read thus as indicated by Abhinavagupta: 

^ m-- wi'- w VL 16 - 

3=FTRdl: II IV. 18. 

1 ibld - 

& wm •fiwwwr: » tft i ibid. 


* a 0 tinp <5 ant a as can be seen from his Ktivyti - 
Udbhata recognizes the « utoronthe jVS 

lamkarasarasaw.gr aha. He is thus me ^finitely begun 

and .he firs. Alatnkarika now known <0 "avedefin^h gun 
1 rJt Doca-g as nine in number. He may tnemioic 
havTmade .he necessary alteration in the text of the Natja- 
tZ rlwn above and as pointed on, by Abhinavagupta 
Regarding this subject of Santa Rasa then, the following 

questions arise: ^ ? what arc the arguments 

of those' 'who hold that Bharata recognised it? What rs the 

real oosition of Bharata in respect of Santa . 

U Who is the firs, writer introduce the Santa 
Rasa? What was that condition in the world of letters tia 

ledtothe posmlaUonOt acceptin g it or not what 

is Santa? Can i, be a Rasa? What are the arguments oi the 

t"he argument of those who no, only accept 
but prle the Santa as the greatest Rasa? Who are these 
writers? What are the literary compositions that have p.ovcc 
the possibility of the Santa Rasa? 
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(v) Who are those that unable to find fault with 
.Santa, make a compromise, deny it in Natya and accept it 
in Kavya only? What are their arguments and how are 

they met? <5. 

(vi) Who are the writers that do not accept the ban a 

anywhere? 

(vii) What is the Sthayin of Santa? 

‘These questions will be dealt with now. 


? . e ndrj£a 

^ '* irt & 

( no.lOJ. A.0... ) % n % 

5 \ D..te..-v<0c3r^'| 

^ v .- ■ ■/>* 



II 


-• ^?rv 




Bharata certainly mentions only eight Rasa-s. 1 He does not 
give Santa as the ninth Rasa. The texts on Santa m certain 
recensions of Bharata’s Ndtya-sdstra must have been inter- 
polated by advocates of Santa. Abhinavagupta once argues 
the cause of Santa on the basis of these Santa texts available 
in certain recensions but he advocates its cause more vigor- 
ously earlier, quite independent of these Santa texts m 
Bharata. Abhinavagupta even gives various arguments to 
•show why Bharata did not speak of it at all. Further, the 
advocates of Santa who point out Nirveda or Dhrti or one of 
the other Vyabhicarin-s already mentioned by Bharata as the 
'Sthayin of Santa do so only because they feel that Santa, its 
Sthayin, etc. are not given in Bharata; hence they resort 
to the Dehalidipa-nyaya, Mahgalya-amangalya, etc. to read 
the Santa Rasa into the text of Bharata. How they do this 
is discussed in the section on the Sthayin of Santa below. 
Again, if Anandavardhana who speaks of Santa had known 
the S’anta texts of Bharata and had believed in them as 
genuine parts of Bharata, he would have quoted them in his 
advocacy of Santa in the third chapter of his Dhmnydloka. 
Anandavardhana advocates Santa on his own grounds and 
holds as its Sthayin neither Nirveda with all its trifling 
supports, nor Sama which is given as its Sthayin in the 


1 In the KM ed. of the J\tf, ch. XXIII. 3 has the expression 
nava-rasasrayam but the correct reading here is bhavarasasrayam as 
found in the Kasi ed. (ch. XXIV, v. 3). 


.g the number of rasa-s 

interpolated Santa text in Bharata; Anandavardhana holds: 

“ its Sthayin • that happiness which is the anmh.lat.on 
of all desires trsnaksayasukha. 

garni ftwwi 3: 8pt: fSH:, ^3 S8H t 

3 Abhinavagnpta’s Loam, KM ed„ 1928, pp. 176-7. 
All the writers who refute Santa are of the opinion that 

Tt t^^ly in the several secdons of h, 
work- Santa is not mentioned here anywhere. This is part 
of the objection raised against Santa by its critics. ey say,. 
Bharata ^has related music and Rasa-s and has — d 
to J«yamsa- ; .suggestive of f the ; ^ We fi „ d in 

mention the Santa here- (See No, XXiA. ■) 
the Abhinavabharati: 

trffi 3 3Rt WH SlBBT Slt*S* > 

i GOS > T - p- 339 - 

t nter in J/S XVIII. 83-5 (GOS. ed, II, 1934, p. 443) in the 

description^ of the type of drama called Pima, Bharata’s text 
says that with the exception of Srngara and Hasya, a Pima s a 
Zl six Rasa-s: sai-msaM^ktah . . . trngarahasjamam.. 

Trig the obvious meaning of this, the critics of Santa say 
lat this is another express evidence of Bharata having m mind 
only eight Rasa-s. Abhinavagupta first argues for Santa not on 
tlmbasis of Bharata's mention of it, but on the basis o 
.Bence on the subject which Abhinavagupta makes out a 

more eloquent. This will be explained later S "®““P°“ 

out here that express mention of Santa is not found in Bharata 
If this is accepted, we can trace the way by wluch 
slowly came to be accepted as a Rasa. We can even explore 
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the possibilities of finding some aspects of Santa in Bharata’s, 
accepted text. Bharata, it must be borne in mind, handles 
•the whole world and analyses human psychology to a great 
extent and it will be strange if he is to be entirely, mnocent 
of that part of human activity which is the sphere 
Santa Rasa. The absence of Santa in theory does not, how- 
ever, mean the absence of poetry or drama with the quietis i 
motif. To suppose so would be as foolish as to think tha 
before Rasa-dhvani was formulated as the soul of poetry, no 
great poetry existed. As Anandavardhana points out, the 
Rasa of the great epic, the Mahabharata , is Santa The R?i 
the fourth Purusartha of Moksa, the third and t e our 
Asrama-s of Vanaprastha and the Samnyasa— these were 
already parts and sublime parts of Kavya-s such as the Raghu- 
vamsa and Nataka-s such as the Sdkuntala. In t e more 
ancient scheme, Dharma itself, classified as Pravrtti and 
Nivrtti, comprehended all spiritual and religious activity. 
Bharata, himself a sage, gave the Ndtya-sdstra to an assemblage 
of sages. Bharata, therefore, could hardly have lost sight of 
the Rsi-s, the forests, tapas, etc. As a matter of fact, as wi 
be shown below, Bharata does mention aspects of this Santa 

Rasa and its attendant conditions. 

An emotion is recognized as Rasa if it is a sufficiently 
permanent major instinct of man, if it is capable of being 
delineated and developed to its climax with its attendant and 
accessory feelings and if there are men of that temperament 
to feel imaginative emotional sympathy at the presentation 
of that Rasa. Thus are Srhgara and the other seven Rasa-s. 
So, if Bharata says that drama is of varied nature in 
accordance with the varied nature of the world on the one 
hand and of the spectators on the other, if he says that one 
drama predominantly develops one Rasa whose appeal is only 
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to those whose hearts are attuned to it and if he says that a 
certain drama may have its theme or purpose m Sama, 
certainly means that Bharata has landed, tho^on 
sciously, on the Santa Rasa. Bharata says-and 
.surely genuine parts of the text. 

9 ^ I L 106 - 

SRIdfaf I 

dPFtdgMcf II I- 115 - 

^Olf ^ fi}|4 dlSl I I- 121. 

The first given passage is referred to by Abhinavagupta also 
in connection with the discussion on the admissibility of 
Santa as a Rasa and by drawing attention to this bit, kvacic 
.chamah, Abhinavagupta asks whether Bharata did not recog- 
nize 'the quietistic element also as part of dramatic 
presentation: 

sicftqd ^RT ^ 

I Abhinavagupta, Locana, p. 177. 

Another instance of Bharata’s awareness of the element of 
.Santa is pointed out by Abhinavagupta. It is similar to the 
.second passage extracted above. It refers to such spectators 
as are bereft of life’s passions— Vitaraga-s— to whom only 
•dramas of a nature in harmony with theirs and dramas 
■depicting the Purusartha of Moksa can have any appeal, 
mile pointing out in chapter 27 that the very life of drama 
is its fusion with the audience and that certain hearts can 
respond only to certain themes, Bharata says: 

grarfe dW- ^ Td^dT: dddT&d I 
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» 

XXVII. 59, Kasi ed. 


Says Abhinavagupta in regard to this passage: 


GOS, I, p. 340* 


Further Bharata speaks of a Kama or desire for each Puru- 
“n chapter 24 and mentions here the van.ty caUed 

Moksa-kama. What does this mean? 

«tf*»rotsforo«r ^ ! 

m\^ 3:, wt: * 3 l' XXIV. 91. 

The Santa onl, is the Rasa of Mok^-kama^ Oonapare^e 
Mahabharata, Asvamedhikaparvan, chapter • . 

Kama says of himself: 

ht && i 

m ^ 11 

Again, what does Bharata mean by giving great scope for 
Pharma as an important theme handled in drama by saying 
that drama is dharmya, by mentioning Dharma as the purpose 
of some dramas, kvacid dharmah, by speaking of Dharma 
Srngara and by pointing out that the old, the learned an 
the experienced respond to such dramas as are based on the 
Dharmakhyanapurana which comes under the vibhavambhava, 
the causal and ensuant conditions, of the Santa? 

sn^IR3?(®il I XXVII. 61. 
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While describing Nirveda. > or despondency, Bharata speaks of 
kind of it which is born of Tattvajiiana, awareness of 
Zh giving the causes of Glani or languor, he speak of 
Tapo-niyama, penance and austerity; definmg Dh v t. or 
fortitude! Bharata gives Vijnana, Srut., Saucacara and Guru- 
bhakti-wisdom, learning, purity and clean conduct, and 
d“ on to the teacher-as some of its Vibhava-s and these 
pertain to fen, a; Mati, clarity of mine 1, rs gtven as tanrf 
iamiastra-miMam, reflection on diverse branches of learmng 
and philosophy. If the quietistic element is not recognized 
in some aspect, a, least, by him, Bharata cannot say of Napa 
that it is trailokyanukarana , a representation. ° a . 

worlds, that there is no jnam or knowledge which is not 
part of drama and no vidyd or branch of learning which does 
not come within it: na tatjnanam, etc. NS, I. 117. 

The instances shown above point however only to the 
recognition of Sama as an element and they do not mean 
Bharata s acceptance of the Santa as a Rasa. o e precise,. 
Sama is not mentioned as one of the forty-nine Bhava-s. 
Bharata did not have before him any specimen of drama 
written only for Moksa or salvation and the Viragin-s, the is- 
passionate souls. It may be that there cannot also be dramas 
depicting only Bhayanaka, Adbhuta, etc. as their Rasa^ T ey 
too can appear only as Ahga or Samcan Rasa-s. But e 
reason for the acceptance of Bhayanaka, Adbhuta, Bibhatsa, 

etc as Rasa-s is that humanity is more prone and responsive to 

these than to Sama, the hearts attuned to which must necessarily 
be very small in number. Sama is almost impossible. lor, 

1 Some hold this Nirveda as the Sthayin of Santa. 

2 Bhoja holds this Dhrti as the Sthayin of Santa in his SKA, 

V. 23 and also pp. 514-15. 
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the opponents of Santa say. Ignorance, aviiji, 

inb0m ^^^^bTr^ed'out. 

"’.heir absence cannot be obtained. 
The Avaloka on the Dasarupaka says. 

1 NSP ed *’ 189 7 5 P ' 11? * 
This however, is not wholly true for there is not any lack of 
ITsoTl o take to Sama and strive to root out ^ and 
dvesa But this criticism of Santa is pertinent to some exten 
^regard to drama generally which is for pleasure and which 
“elk with worldly things. Drama arose as an ^ — m ^ 
Mdanlyakam icchamo drsyarn Jravyarn ca yad bhavt. Bhara 
■often says that Natya is for diversion, m noda-janna .. Bhamaha 
also says that though the Mahakayya depicts all the 
Purusartha-s, it shall predominantly inculcate Arth . 



tp'WiViFl U Kd V aimM,a, 1 . 20-1. 

Abhinavagnpta draws our attention in this connecdonto 
Bharata's definition of Nataka which emphases the fact th 
it shall depict chiefly worldly prosperity, gatt«y, 
this point of view, Abhinavagnpta even says that Santa 
after all only apradham , not the leading motif. 

ara ^ oti I 



^ W s > xx - n) ^ 1 

3^ ft ^ ^ 

i ^ &* rt' 

tattl . GOS,I 5 p.339. 

See also later: d3 StFd# ** * 

^ w*-) m*m ™ 1 ^ !sft ^ 

^qggj ^ *%!» I BM - MadraS MS ” 

vol. IV, p. 13; GOS ed., IV, p. 78. 

Therefore it is that the Candrikakara, the earlier commentator 
on -the Dhva. A., says that the Santa spoken of by Ananda- 
vardhana is certainly admissible as a Rasa, but that it can 
appear only as an Ahga Rasa in the Prasahgika Itivrtta, t e 
subsidiary episodes, and never as the chief Rasa figuring in. 
the Adhikarika Itivrtta, the main theme. Evidently, the 
Candrikakara also held the view that Vira and Srngara are 
the Rasa-s in the Nagananda in accordance with the ending m 
the attainment of vidyddhara-cakravartitva, the overlordship oi 
the kingdom of Vidyadhara-s, and the sustained love-theme, 
and that the Santa came in- there as a subsidiary idea to give 
a new variety of Vira called Daya-vira. Abhinavagupta, 
however, rejects this view of the Candrika in his Locana. 

W' I I Locana, p. 178. 

But the above-given extract from the Abhi. Bhd. seems to- 
grant what Abhinavagupta has criticized in his own Locana. 
He seems to grant that it is literature of Trivarga interest, 
that is of wide appeal in the world. Early dramas likewise 
dealt with Trivarga and the eight. Rasa-s only.. 
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But soon drama was to be made the noble . vehicle of 
spiritual and rehgious instruction to the « 

Brahmanic MakShUrata , we find, m e the 

ASvaghosa's BuiJImmta and Saundammnia star g 

r ■ o K 3vva and his Sariputraprakaram and the aliego 
rehgious Kavya, ana n y r Lader the reli- 

cal dramatic fragment discovered by D . rlrama tists 

■ dram a The Buddhist and Jam poets and 

gi r, < ^ been responsible for the introductron of 
“ifgious and philosophical poems > and plays, for -tag 

i (a) The Samdarananda has two verses m the “ Y d 

Asvaghosa says that he wrote a Mah^vya for Upa^anti 
Moksa, mixing a bitter-medicine with honey. ^ 

q-eHitTT $&&&* ft w ^ 

qig ^ 11 

(b) The Tain work, the Vastuvijndnaratmkosa, is a handbook 

n1, P 'rA 6 The Tain work named Adhyatmakalpadruma by Mum- 
, ( ) - rid of the 14th and early part of the 15th cent. 
l U f) a To herwise called Sdntarasabhdvand. (NSP ed„ 1906, with 
^ri’ets from Dharmavijayagani’s gloss.) The "s in he 
Pratiinasloka that Santa is proposed to be treated m the work 
Ld in the next verse which is entitled, ‘ Santarasamahatmya , die 
author describes the Santa as ***** The comment^ describes 
the Santa as srimdn sdntandmd rasddhirdjah and sarva-rasa-sara. Go 
pare also the names of some other Jain works, the Santasudharasa- 
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Santa the Ahgin or leading Rasa of the Adhikarika-itivrtta or 
main theme. We know that there were Buddhist writers on 
Natya like Rahula, who, as citations of his views in the Abhi. 
Bha. show, had his own differences from Bharata. Further, 
the Jain Anuyogadvara-sutra, placed in the fifth century, men- 
tions nine Rasa-s, adding the Prasanta Rasa to the eight old 
Rasa-s (see below). Dr. S. K. De says in his Studies in the 
History of Sanskrit Poetics (vol. I, p. 36 fn.) : ‘ The Jama 
Amogaddrasutta (ed. NSP, 1915, fol. 134-145, also quoted in 
Weber II. 2, pp. 701-2) which, Winternitz thinks, was 
probably put together by the middle of the fifth century, 
mentions nine rasas, which, however, have haidly any 
reference to poetic or dramatic rasas', but the enumeration 
is interesting from the inclusion of prasanta [not mentioned 
by Bharata] apparently from religious motives. 5 It is not 
known why Dr. De considers these nine Rasa-s mentioned 
in the Anuyogadvdra-sutra as having hardly any reference to 
poetic or dramatic Rasa-s. They are definitely mentioned in 
the work as nava-kavva-rasa, the nine Rasa-s of Kavya. This 
is further dealt with below. 

The Ndgananda,. the first and only specimen to which the 
early advocates of Santa cling, is a Buddhist story. Sriharsa 
had leanings towards Buddhism and if this king Sriharsa is 
the same as the Varttikakara of the Nd.tya-sa.stra quoted in the 
Abhi. Bha. (which, however, is yet quite unproven), it is 
likely that his Natya-varttika, which must have made, accord- 
ing to the avowed objective of a varttika, additions and alte- 
rations, ukta-anukta-durukta-cintana, introduced the Santa as a 
R asa . It seems very likely that it is the appearance of the 

kaoya of Vinayavijayagani and the Prasamarati of Umasvati (see 
esp. v. 106 in the latter). 
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Mgdnanda in the world of drama that created a stir and set 
the discussion on Santa on its feet in works on Natya and 

.Alamkara . 1 . . * 

What are the objections raised by the critics ot banta 
recognizing it as a Rasa? The first objection is that Bharata 
■did not speak of it. This is really no serious objection. The 
■greater objection is that pertaining to the real nature of Sama 
itself. Sama, its critics say, is the cessation or total absence 
■of all feelings and activities. Such a state of non-action 
■cannot be presented on the stage. 

q I Abhi - Bh5 -> GOS) p - 334 * 

This argument proceeds on a wrong assumption. The state 
•of absolute cessation of action is only the climax, the paryanta- 
Miimi, and this certainly cannot be shown. But the paryanta- 
.bhumi-s of all other Rasa-s also sail in the same boat. Srngara 
is not denied as a Rasa because samprayoga or actual sexual 
union is unfit to be shown on the stage. So also murder and 
Raudra. So, the acceptance of Santa does not mean the 
Attempt to present the impossible cessation of action but 
means only the portrayal of an ardent spirit in search of 
Truth and tranquillity. The manifold efforts of the yatamana, 
the aspirant, his trials, his victories over passions— all these 
■can be portrayed with great interest. Even one who has 
.attained Truth can be shown and there will be no lack of 

i The Lokananda of Candragomin, preserved in Tibetan, and 
similar to the Mgdnanda, is significantly described in the colophon 
as nataka-sastra, i.e. an inculcation of religion and philosophy 
through drama. 
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action in him. A Siddha like Janaka will be doing loka- 
samgraha, humanitarian work and helping others on the:, 
spiritual path. The Bhagavad-glta says : 

I IIL 25 ‘ 

The Bhagavad-glta speaks of many a thing which a sthitaprajm „ 
one who is stable- rnindcd 3 does. 

Cf. The Locana (p. 177) : ^ Wl- 

Similar to the above-noticed objection is the explanation 
which another writer offers for the omission of the Santa.. 
The Saundaryalahari, ascribed to Samkara, has three occasions 
to speak of the Rasa-s. In two verses, 41 and 50, the hymn 
expressly mentions ‘ the nine Rasa-s 5 , * nava-rasa ; in verse 41 
with reference to Natya and in verse 50 with reference to. 
Kavya. But in verse 51, the hymn refers only to eight Rasa-s 
which are described there as being expressed by the look of 
the Goddess. In the commentary on this verse, the 51st, 
Lolla Laksmldhara offers an explanation for the omission of 
the Santa here. He says that according to Bharata’s school,, 
the Rasa-s are only eight, for Rasa means a certain modifi- 
cation or state of the citta, mind, and Santa being really the 
absence of any state or modification, some do not consider it. 
a Rasa. 

f^faTSR^T w m sft sift m mm i ‘ wm 
^ *tr Rfr m ? # 

^IT: I Mysore ed., pp. 15.4-5. 
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It is clear from Laksmidhara’s remarks here and on the tw 
verses mentioning the nine Rasa-s that personally he would 
accept the Santa. But any definite and detailed idea 
Laksmldhara’s views on the Santa could be had only wh 
we recover his Sahitya-work, the Laksmidhara mentioned by 
him among his works in the colophon at the end of hi 

commentary on the Saundaryalaharl. 

That Bharata has not given the Vibhava-s, Anubhava-s 
and Vyabhicarin-s of Santa, nor its appropriate Vrtti,. 
musical Jati, etc. is another trifling objection. These can b' 
easily made out. Abhinavagupta gives them. The inter- 
polated Santa text in Bharata gives the Vibhava-s, etc. o 
Santa. The Sthayin of Santa is elaborately discussed m a 
special section below. Its Vibhava-s are given in the text 
as tattvajndna, vairdgya, asayasuddhi, etc. Its Anubhava-s are 
yama, niyama, the practice of virtues, penance, etc. Almost 
all Bhava-s can be its Vyabhicarin-s. Abhinavagupta adds 
the Vibhava-s, meeting pious souls (sadhusamagama) , contact 
with good men (satsamparka) , the good done in the past birt s, 
God’s grace, study of philosophy, etc. Abhinavagupta further 
remarks that in Santa one can see and enjoy the Anubhava-s, 
namely the slow disappearance of Kama, Krodha and other 
evils and that though the whole world of Bhava-s becomes 
Vyabhicarin for the Santa, such Bhava-s like Niryeda and 
Tugupsa for worldly objects, Dhrti, Mati, Utsaha of the type 
in Dayavlra, Rati for God in the form of Bhakti and Sraddha 
will stand out prominently as more intimate accessories, 
Abhyantara Anga-s 1 . The text of the Abhinavabharati bearing 
on these is edited in a further section of this book. 

i In chapter 6 (pp. 135-6). Saradatanaya again treats of 
Santa in a clumsy manner. . First he praises it as the Rasa which 
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The next objection to Santa is the impossibility of Santa 

b ing a general feature of humanity in the same measure 

and to the same extent as Rati, etc. for, the whole world is 
wrapped in ml,i and is eternally slave to ,aga and dvesa. 
We know of the eight Sthayin-s only, as instinctive m man. 
Dhrti, Mati, etc. are given as Vyabhicarin-s in Santa but 
we do not know of Dhrti or Mati helping Sama. All the 
Dhrti and Mati known to us is mingled with raga and dvesa 
.and other iriundane associations . 




A l L: T>Un 


Nor is the portrayal of non-action any good for vyutpatti the 
education of man. The mere presentation of non-action does 
not educate anybody in the means to attain knowledge of 

Truth. 

ibid., p. 334. 

The quietistic element is nof a dominant factor in man s life. 
If a poet develops it, it would seem strange and unbelievable 
that there should be such impossible men who have spurned 
the pleasures of the world, women, position, wealth, etc. 1 e 
general mass of the audience consists mostly of ordinary men 
who hardly respond to such a drama or have any attasamvada 
■or rapport with it. The Avaloka on the DasarUpaka says : 


gives Moksa and sets forth its Vibhava-s, etc. Then he says th 
it does not have Vibhava-s, etc. to a full extent, is vikalanga, but 
concludes that despite its imperfections, it is prakrsta because o 
its relation with the fourth Purusartha of Moksa. 
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ibid., p. 124*. 

AU these objections are raised and answered by Ananda- 
vardhana : 

5JR ^5Rig«wN^IT ^ 3 ^ w ~ 

^R : * Dhva " p ' 177 ' 

That the major part of humanity is wallowing in mundane 
pleasures does not disprove the existence of saints and sages 
There are persons of spiritualistic bent and to them the Sa 
ST is bound to appeal. To then,, the Sphghra and V 
plays will have little appeal. Surely, on that ground, Srngara 
and Vira are not dismissed from the fold of asa-s. 

tireftra* *ra: arm ^3 ^ WV'V- 

n l sit draimnf wit d sw # 

an» ws-dft i I “’’ p- 177 ' 

The argument of the impossibility of non-action being shown 
has already been refuted. 

An extension of the argument that Santa is not relishable 
is the argument that drama which is essentially for entertain- 
ment and trivarga-vyutpatti, inculcation of the three positive 

aspirations of man, must depict ^ P» 
enjoyment, etc. So have all dramas done. There are n 
play! which have developed Santa. The Ndgananda, which. 


:30 


THE NUMBER OF RASA-S 


rsome hold as a Santa play, is plainly not so. For the end 
here is not Moksa, but the attaining of lordship over the 
Vidyadhara-s; and all through, the love-theme exists and this 
is the first thing antagonistic to Santa. Therefore Vira and 
Srngara, the former as Daya-vira, stand out prominently in 
the Nagananda. 

* fqqqrgTOTFiiiq^ i a# 

wq ariqfcm*. tforarfa ^ sfsr q^RRi^q 

fqf^qtqf: q^ mm # antf^q i 

DR. A., p. 117. 

All the arguments given above cannot disprove the possi- 
bility of Santa as a Rasa capable of being relished by spec- 
tators. It is bound to be uncommon; all the same, it is as 
true as the inner experience and the higher life of the mystic 
which has nothing in common with the life of ordinary 
worldly men. If Sama is not only a part of the world but a 
glorious part of it also, it should be so of the drama also. 
Abhinavagupta says that literature, poetry and drama, cannot 
restrict themselves to the trivarga only, but must become 
ennobled by embracing the fourth and the greatest Purusartha 
also, Moksa. The attitude to Moksa is Sama and Santa is 
the Rasa of the drama which depicts the endeavour to attain 
that. 

— W || , qq qf^isfq 

3if#i ‘f sqr# ^qraq 
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gsrteu mi =q qjwric^ safanfa^rot mfc- 

q#^Nl%T ^-ITWI^- 

*rrcif%wr m 3frafepir sffa^, <mr 
^lf%: jWM W4 Jflpfcra fft 

•qxgc^ | Abhi. Bhd ., GOS, I, p. 344-. 

To say that it is impossible to exterminate raga and dvesa is 
to insult humanity, its heritage of philosophy and the long 
■succession of its spiritual leaders. Surely there are men of 
such bent of mind as can respond to a Santa drama. That 
hedonists are not able to sit through it cannot disprove Santa. 
It would be a pity if literature, and drama in particular, 
cannot rise beyond the level of mere entertainment and gaiety. 
It has been accepted that all cannot respond to all Rasa-s. 1 
•Surely Bhayanaka will not raise sympathy in a heroic spirit. 
Bharata himself gives the respective characters — prakrti-s— 
who respond to the different Rasa-s. Bhaya and Jugupsa are 
•emotions appropriate to nica-prahrti-s or less evolved minds; 
the highly evolved ones, uttama-samdjika-s , do not feel a rapport 
•on seeing them. If Vita-s, sensualists, delight in Srngara, 
Vitaraga-s, those who are free of attachments, delight in 
.Santa. 

1 Gf. The Kaivalyadipika on the Bhagavatamuktdphala (Calcutta 
•Oriental Series 5, Calcutta, 1944, pp. 167-8) with reference to 
the same argument against Bhakti : 

g ^Iflrwcrr^ ^gF^ggrfgfg cmr 

g^gt^RM^ \ * * 03 RmwsraftiPicTC: 

I Ur^RTM | ^gg^rt^reiRT R 

i ggrig; gsglsTsft (r|%) 

wtr ftreaq i 
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‘ # i mw (or q 

f?RNl?:, W# | Abhi. Bhd., GOS, I, p. 340. 

And Bharata also says : 

^ %% 90TT: ^ | 




dw: r^ri: ^f«R ( 

II 

^RT#^r: JTOT: ^ mm 5rfg%q; 1 

^4 *Mg^q4r wg str^: i 

Wfr h g nRRt gq^^-T: 11 

M XXVII. 56-62. 

There is a continuous chain of literature that depicts the 
supreme Rasa of Santa. In Kavya, Anandavardhana argues 
in Dhva. A., Uddyota IV, that the Mahdbhdrata leads as the 
great epic of Santa. All 'the vicissitudes of the Kaurava-s 
and the Pandava-s are only the vdcya-vdcaka , the purvapaksa , 
prima facie meaning, of which the purpose is the suggestion 
of the fact that Sama is the greatest objective for which 
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man should strive . 1 The utter uselessness of even the great 
victory at Kuruksetra, not to mention other worldly 
victories, is very well brought out by the epic. By the 
annihilation of even the race of Krsna and by postulating 
Krsna as the central personality, as the pivot of the plot,, 
by calling the epic 4 Narayana-katha 3 , sage Vyasa has made 
his message plain. The genius of Vyasa would not have 
attempted anything lower than this . 2 If one finds relish 
and importance in the subsidiary themes of marriage,. 


1 Vide e The Message of the Mahabharata 5 , V. Raghavan,. 
The Mahabharata , G. A. Natesan and Sons, Madras, 1947 (3rded.). 

2 The following ideas and passages in the epic may be con- 
sidered in this connection : 

(a) In the first Adhyaya of the Anukramanikaparvan, the 
epic salutes Dharma and Krsna, its promulgator and sustainer, and 
says that it shall speak of the eternal Dharma-s. If a work is a 
Dharma-sastra in vacya-vacaka , it is a Moksa-sastra in dhvani. 

TOT smfa B?t bb: f.mn | 

srafac. wnfo srpstcrra; il v. 3. 

(, b ) In v. 32 of the same chapter Sauti says that the Bhdrata 
is the story of the Lord Himself: I 

(c) While giving the essential ideas of the great epic, it is 
said that the epic depicts the greatness of the Lord: 

| 

(d) BBBBt BflgB: m ^ || 

(e) In vv. 104-8 the epic is described as a tree and it is; 
said in v. 106 that the great fruit of this tree is the Santiparvan, 

(/) At the end of the Anukramanikaparvan, Dhrtarastra 
who is grieved at the loss of his sons is consoled by Samjaya who- 
recited a hymn on Kala, the all-devouring Time, on hearing 
which the old king obtained Dhrti: 

3 
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dice, suffering, fight, etc. it does not prevent another reader 
of nobler instincts and mystic disposition seeing through 
these, and deducing the greatness of the Lord, of Dharma, 
Sama and Moksa. To write in such a perfect manner as to 

•fcRI^sfa cpssp smrsraq; I 

nc^rr € jrararrar: It 278. 

Immediately after this, the Mahabharata is described as an 
Upanisad : 

STWtqft'Tt 3 D2 TT II 279. 

(g) In v. 291, the Mahabharata is likened to the Aranyaka-s 
among the Veda-s. 

(A) In vv. 35-6, in the Parvasamgrahaparvan it is said that 
the wise seek the Mahabharata , even as Vairagya is sought by those 
who desire liberation; and that it is like Atman among things one 
must realize : 

sTf^r ii 35-6. 

(i) At the end of the Parvasamgrahaparvan and at the end 
•of the Mahaprasthanikaparvan, Dharma is sung of as the 
supreme good, not either Artha or Kama. (I. 2. 392 and 
XVIII. 5. 76-7.) 

(j) Chapter 62, Adiparvan: It inculcates supreme wisdom 
and is a Moksa-3astra : 

sTfefsrsfsr mm | 

wm 1119. 

sqre^iffTcrsfs^TT n 25. 
crapqsr differ q ll 26. 

(A) Both in the beginning and end, all-devouring Kala is 
sung of (I. 1. 272-5 and XVI. 9. 36-40.). This is for Vairagya. 
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give Visranti for the readers in the Samcari Rasa-s and 
Samcari themes also is not only not incompatible but is in 

(l) The triumph of Time, the vanity of earthly glories and 
the inevitable Nirveda are described in a masterly manner when 
the great archer, Arjuna, tried again and again, but could not use 
his bow when before his very eyes the Yadava women were lifted 
by the Dasyu-s and Abhlra-s : 

sqqf II 

dRl ifSop&eRRT qRITRRRRRTiq' I 

qjr fd^dqqrvfr 11 

struct Hnwra 1 n i. 2. 361-3. 

In the second of his introductory verses in his commentary on 
the Bhagavad-gita , Abhinavagupta says that the chief fruit of the 
-epic of Vyasa is Moksa, and that Dharma, etc* are for its 
-development: 

tqradd 5Rdr rra Edit'd 

STRsf Rpreratfftdflq Ufa?: | 

Abhinavagupta’s pupil, Ksemendra, holds Santa as the teach- 
Ing of the Mahdbharata . He says at the end of his Bharatamanjan : 

"gd #:#r 

RRR: qfcTfr: € | 

R3: H 5ft: %dT fRd: 

wra; strI jr! II 

In fact, Ksemendra would see ultimate Santa even in the 
Ramayana in which Anandavardhana sees Karuna; Ksemendra 
.says at the end of his Ramayanamanjari: 

qlinl TTrtadsfr iqfq% =#!*# Rqq: 
dqifnH qRmrc?R5rr 

df RRdT A3RT1 || 


a 
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perfect harmony with the chief Rasa and chief idea. Vide 
Dhva. A., Uddyota IV, p. 238. Also Abhinavagupta in his; 
Ahhi. Bka . : 


toff TOd: I GOS, I, P . 339.1 

Next in importance to the Mahdbhdrata are the two 
Santa Rasa poems of Asvaghosa, the Buddhacarita and the 
Saundarananda. The following is a list of other Santa Rasa 
Kavya-s : 


1. The Rdjatarangini of Kalhana mentions Santa as 
its Rasa (I. 23) : 

No great history can escape the ultimate suggestion of the 
noble Rasa of Santa. 1 2 

His Avadanakalpalata is naturally a Santa Rasa composition; 
Ksemendra’s son Somendra, who supplemented the work says in 
its introduction : ' 

1 The author of the Bhagavata, in speaking of the Mahd- 
bharata, says that m the great Epic, Vyasa had described pravrtti 
(as purvapaksa) so much and so well, that man who is by nature 
attached to it, has mistaken th t purvapaksa itself for the siddhanta. 

iTfbf sqfdJftT: ( 

d dST ftsfRor || I. 5. 15. 

. * '? U V Dr ' Kdth COnsiders ’ in his History of Sanskrit Literature , 
that the Santa in Kalhana is a moral bias detracting from his 
merit as a historian. 
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2. Kaivalyavalliparinayavildsa, a philosophical Kavya 
written perhaps by a Travancore prince or poet attached to 
liim. Bhakti, Kataksalaksmi (the saving grace of the Lord), 
Brahmavidya and Kaivalyavalll are some of the characters 
figuring in this poem. IO, 8133. 

3. Jndnamudrdparinaya-kdvya. Oppert I, 5537; Auf., I, 

210a. 

4. Hamsasamdesa, anonymous (different from Vedanta- 
•desika’s Hamsasamdesa and Rupa’s Hamsaduta). Vedanta. With 
a commentary in verse. Ptd. JRAS, 1884, pp. 450-1 ; TSS, 103. 

5. Induduta by Vinayavijayagani. A pupil sends the 
moon as messenger to convey to his preceptor his own spiritual 
progress. Ptd. Kavyamala Gucchaka 14, pp. 40-60. 

6. Cetoduta. The theme is identical with that of the 
previous work. Ptd. Atmananda Granthamala 25, Bhava- 
nagar, 1924. 

7. Bhaktiduti by Kaliprasada (23 verses). A message 
to the beloved called Mukti, through the maid Bhakti. Mitra, 
Notices, III, p. 27. 

8. Manoduta by Visnudasa. Bhakti. IO, vol. II, Nos. 
3897-9; Mitra, Notices, 11,613; Alwar, 944.. Ptd. Samskrta 
■Sahitya Parisat, Calcutta, 1937. 

9. Manoduta by Ramarama. Bhakti. MS. No. 1282, 
Vangiya Sahitya Parisad, Calcutta. 

10. Manodiitikd on Jlva-Atman relations. Stein, pp. 70, 
287, and Introd. p. xxxv; Cabaton, Bibliotheque Nationale 
-Catalogue, I, 449c. Same as Auf., I, p. 429a —Manodiitikd, 
Vedanta, Paris, D. 253, III. 

11. Manoduta, Jain. Jainagranthavali, p.332. 

12. Meghadiitas amasyalekha by Meghavijaya. This is a 
message to the author’s Guru, like No. 5. Ptd. Atmananda- 
grantharatnamala 24, Bhavanagar, 1964. 
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13. Manodiita by Indiresa. According to Pustimarga 

Ptd. Bombay, 1923. Br. Mu. Ptd. Bks. Cat. 1906-98 
column 388. 3 ^ r ‘ 

14. Hrdayaduta by Bhatta Harihara. MS. Weber, I, 571 
Printed along with the previous Manodiita. 

15. Siladuta by Caritrasundaragani. Not a regular 

Dutakavya. Ptd. Sri Yasovijaya Jaina Granthamala 14- 
Benaras, 1915. 5 ' 

16. Siddhaduta of Avadhutarama. Here, £ a Tapasa is. 
the lover, a Siddha is the data and Vidya is the beloved’ 
MS. dated Samvat 1423, Bom. Br. R.A.S., 1235. Br. Mu." 
Ptd. Bks. Cat., 1906-28, column 452. 

_ 17 • Jndnamldsakdvya by Jagannatha. ‘ This is an alle- 
gorical Kavya explaining the greatness of Vedanta 
TD, 3792. 

18. Vijndnaiarangini by Maharudrasimha. A Kavya on. 
the life of Samkaradasa, a great devotee. TD, 3736 

. 19 ‘ Gttavitaraga by Abhinava Carukirtipanditacarya.. 
This work is called Bahubalisvami-astapadi in a MS. in the Jain 
Mutt at Sravanabelagola. This is a Jain Santa Rasa imitation 
of the Gitagovinda of Jayadeva. 2 MSS., Mysore, I, p. 246. 

20. Itmavilasa , also called Gitadamodara , is another imita- 
tion of the Gitagovinda, but has the purpose of dealing with 
different religious schools and extolling Bhakti-rasa. See- 
Descriptive Catalogue of MSS., BORI, Poona, vol. IX, 1,. 

149’ each of its seven cantos is devoted to a school 

Dvaita, Visistadvaita, Kevaladvaita, Suddhadvaita and finally 
Bhakti. y 

21. Kalikalmasakautaka is an allegorical Campu in which 
the author Krsnakanta Vidyavaglsa of Navadvipa (c. a.d. 
1868) deals with the good and bad of the Kali age. Hpr., 
Report on search for Skt. MSS., 1901-6, p. 9. 
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22. Madanaparajaya by Nagadeva (c. 14th cent, a.d.) 
is another allegorical Campu. Ptd. Bharatiya Jnanapitha 
Granthamala, Skt. Series 1, 2nd ed., 1964. 

The Mahakavya-s or Campu-s describing the lives of 
the saints and religious teachers are Santa Rasa Kavya-s. 
We have thus several Samkaravijaya-s on the Advaita 
teacher, Yatirajavijaya , Vedantacciryavijaya and Divyasuricarita 
on the Srivaisnava teachers, the Madhvavijaya on the Dvaita 
teacher and so on. Mahakavya-s on the stories of Rama 
and Krsna will also fall in this category so far as their ultimate 
devotional motive is concerned. So also those composed on 
themes derived from the Purana-s, on the stories of Siva and 
on the greatness (Mahatmya-s) of ksetra-s or sacred places.. 
There are also pilgrimage Kavya-s like Vadiraja’s Tirthapra ~ 
bandha and Samarapumgava’s Yatraprabandha 1 which too are 
Santa Rasa Kavya-s. The Citra-campu of Banesvara (a.d. 1 744) is- 
based on Vaisnavite Vedantism, the soul’s pilgrimage to Vrnda- 
vana. A large number of Jain Campu-s on the lives of the 
Salakapurusa-s would also come under the Santa Rasa Kavya-s. a 

Among dramas, Asvaghosa’s seem to be the earliest to 
have Santa as their dominant Rasa. His Sariputraprakarana 
deals with the conversion of the hero to the Buddhist faith 
and another of his dramatic fragments discovered by Dr. 
Luders shows an allegorical philosophical play. Long after 
this, without any memory of Asvaghosa’s play, Jayanta Bhatta, 
the great logician of Kashmir, conceived on his own, in the 
tenth century a.d., a novel type of play as he himself remarks 
in the prologue, in his Agamadambara or Sanmatanataka , which 
is relevant to our tracing the history of the Santa Rasa plays. 

1 KM 90. 

~ Somadeva in his Y&sastilakdccLinpu (III. 274) describes Kavya. 
as navacchdya , having nine Rasa-s, i.e. including Santa. 
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In four acts, Jayanta presents here the heretical sects of 
Buddhism, Jainism, the depraved sects of Nilambara-s, 
Kapalika-s and Kalamukha-s, and then the Vaisnava Panca- 
xatra, not based on the authority of the Veda. Exponents 
■of these are defeated in debate or otherwise dealt with by 
the protagonist of Nyaya philosophy coupled with Sana 
religion and in the end the Nyaya-Saiva teacher makes the 
pronouncement that all paths, rightly followed, lead to the 
same goal, and exhorts adherents of all schools to eschew 
corrupt practices. Written earlier than the play of Krsna 
misra, Jayanta’s play, which had remained in oblivion'so 
tar, supplies a significant link in the chain of Santa Rasa 
plays. 1 After Jayanta and about the time of Abhinavagupta 
Krsnamisra (c. a.d. 1098) wrote his Advaita allegory the 
Prabodhacandrodaya, 2 which, if we leave out the Agamadambam 
of Jayanta, may be taken to have inaugurated a regular 
category of philosophical and allegorical plays. The follow- 
ing plays of this class were produced, in different parts of 
the country, to propagate the several schools of philosophical 
and religious thought: 


1. Mohardjapardjaya by Yasahpala. 
1229-32) Ptd. GOS 9. 


Jain. (c. a.d. 


Madrasis tn ^ Annual > n *> 

two available' MSS °,' °“ ° f ,hiS °" ,he b,sis of 

of Sar‘fsL“! S Da“blJ Pear thr °" Sh 

2 There seems to be an abridged version of the Prabodha 

239 of VU T LagkU ' * rabodhac ™drodaya-na t aka , BORI, 

diary of R a e * MS ' ^ W ° rk 18 n0ticed in the Private 
R - A - Sastn ’ now deposited with the New Catalogs 
Catalogorum section. Dept, of Sanskrit, University of Madras on 
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2. Amrtodaya by Gokulanatha. Nyaya. (16th cent, a.d.) 
Ptd. KM 59. 

3. Samkalpasuryodaya by Venkatanatha. Visistadvaita. 
{14th cent, a.d.) Ptd. Adyar Library Series 65, 1948. 

4. Caitanyacandrodaya by Kavikarnapura. Caitanya. 
<c. a.d. 1550) Ptd. KM 87. 

5. Dharmavijaya by Suklabhudeva. Ptd. Grantha- 
ratnamala, Bombay; Sarasvati Bhavana Texts No. 35. MSS. 
in many catalogues. There is also a commentary on this by 
the author’s pupil Bhavanlsamkara. IO, 4183. 

6. Bhavanapurusottama by Ratnakheta Srinivasadlksita, 
father of Rajacudamanidiksita. Advaita. TD, 4427-4429; 
Descriptive Catalogue of Sanskrit Manuscripts, V, Adyar, No. 143 1. 

7. Muktiparinaya by Sundaradeva. TD, 4460. N.W. 
Provinces Cat., pt. VII, p. 46. 

8. Vidydparinayana by Anandarayamakhin. Advaita. 
{c. a.d. 1684-1728) Ptd. KM 39. 1 

9. Jivanmuktikalydna by Nalladlksita. Advaita. Mysore, 
I, pp. 276, 637; Adyar, II, p. 27b; IO, Keith, pp. 1224-5. 
■Serially published in the Samkaragurukulapatrika, Srirangam 
•vol. 3, April-June, 1941 fF. 

10. Cittavrttikalydna by Nalladlksita. 2 Mentioned by 
jhim in his Jivanmuktikalydna. IO, Keith, p. 1225a- Rice 
p. 256; Auf., I, 207b. 

p. 34 of part I, as existing in the Pyara Candra Jain Big Mandir 
Sailana State (Maiwa, C.I.). ’ 

^ 1S author wrote an Ayurveda allegory called Jwdnandana, 
(KM 27; ALS 59) in which religion also figures; the real 
•author of both is Veda Kavi. 

2 Mallasomayajin is the same author (Rice, p. 256). Keith’s 
remark on p. 1225a of his IO catalogue and on p. 1695b, Index, that 
-Malladiksita is the correct name and * Nalla ’ is incorrect, is wrong. 

I he name of this well-known South Indian author is Nalladlksita. 
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11. Pracandarahudaya by Ghanasyama. 1 TD, 4388. 

12. Siddhantabherinataka by Sudarsanacarya. Visista- 
dvaita (?). Mysore, I, p. 286. 

13. Anumitiparinaya by Nrsimhakavi of Triplicane,. 
Madras. Marriage between Anumiti, daughter of Paramarsa* 
with Nyayarasika. This play is of little philosophical interest 
it is on the subject of logic. MD, 12463. 

14. Vivekavijaya by Ramanuja Kavi, son of Purnaguru. 
and grandson of Ramanujaguru, of Sriperumbudur near- 
Madras. The triumph ofViveka over passions. MD. 12683-4: 
Adyar, Descriptive Catalogue, vol. V, no. 1557. 

15. Bhaktivaibhavanataka by Rajaguru Vahinipati Mm.. 
Jivadeva, son of Trilocanacarya of Puri, patronized by King; 
Prataparudradeva. On Krsnabhakti. MT, 3752. 

16. Mithyajnanakhandana by Ravidasa. A short allegori- 
cal play in one act. IO, 4200; Bombay Br. R.A.S. 1289-90 
and many other catalogues also. 

17. Mudritakumudacandra by Yasascandra. A dramati- 
zation of a philosophical debate. Bom. Br. R.A.S. 1292.. 
Ptd. Yasovijaya Jaina Granthamala 8. 

18. Purmpurusarthacandrodaya by Jatavedas of Visvamitra- 
gotra. The author later became an ascetic. On the union, 
of Anandapakvavalll and King Dasasva, lord of the ten 
senses, i.e. Atman. MD, 12540-1. MD, 14602 is a metrical 
resume of the story of this play. There are two copies of 
a commentary on this drama. Descriptive Catalogue of 
Skt. MSS. in the Curator s Office Library, Trivandrum 
Nos. 1287-88. 


__■ M S 5 ange dramatic composition of his is the Navagrahacarita,, 
TD 4689. TD, vol. XIX, p. 55, Kalitandavanataka may be a. 
philosophical or religious drama. 
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19. Prabodhodayanataka by Suklesvaranatha. The several 
systems of philosophy dispute here in a debate in the court of 
King Bhagavantaraya. Hpr., Notices, Ilnd series, vol. Ill, 
No. 190, pp. 122-4. 

20. Sivanarayanabhanjamahodayanatika by Narasimhamisra 
who lived under the patronage of Siva Narayana Bhanja, 
Raja of Keonjhar. An allegorical play from Orissa. The 
work ends with Jivanmukti. Hpr., Report on search for 
Skt. MSS., 1895-1900, published by the Asiatic Soc., 
Bengal, Calcutta, 1901, p. 18. (Hpr. Notices, Ilnd Series,, 
vol. IV, 1911, No. 196.) 

21. Snnivasaratnavijayanatika on the same plan as the 
above by the same author Narasimha, this time on another 
worthy personality of Orissa, and ending in Jivanmukti in 
the last act, as in the previous play. MT, 3705. 

22. Jndnasuryodayandtaka by Vadicandra. Jain. Hiralal, 
Central Provinces Catalogue, p. 646, No. 7252; Grantha- 
namavali, Ailak Pannalal Digambar Jain Sarasvati Bhavan, 
Jhalrapatan, p. 30; Peterson, II, 198; III, 401. See Pathak, 
JBRAS, 18, p. 223. 1 

23. Tarabhaktitarangini contains two allegorical dramatic 
sequences in which Kali, Dharma, Viveka, etc. figure as 
•characters. The work as a whole, however, is not a drama.. 
Mitra, Notices, 1607. 

24. Satsangavijayandtaka by Vaijanatha. Cat. of Skt. 
MSS. in the Private Libs, of Gujarat, Kathiawad, Kacch, 
Sindh and Khandesh by Buhler, II, p. 124, No. 54. 

25. Svanubhutindtaka by Anantapandita, son of Tryam- 
baka Pandita. MS. dated Samvat 1705. S. R. Bhandarkar, 

1 Akalanka s Astasati, commentary on Samantabhadra’s Apta- 
mimdmsd, is introduced as a female character in this drama. 
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II Tour, Report of MSS. in Rajputana and Central India, 
1904-6, p. 9. 

26. Vivekacandrodayanatika by Siva. S. R. Bhandarkar, 
Deccan College Catalogue, p. 43, No. 31. 

27. Dharmodayanataka composed in §aka 1692 (a.d. 
1770) by Dharmadeva Gosvami who composed a Dharmodaya 
.Kavya also. Journal of the Assam Research Society , 3.4, p. 119. 

28. Mayavijaya by Anantanarayanasuri. See Intro- 
duction to Moharajaparajaya , GOS 9, p.v. 

29. Jhanacandrodaya by Padmasundara, Jainagranthavali , 
p. 336. 

30. Tattvamudrabhadrodaya by Triveni, a prolific South 
Indian Vaisnava Brahmin poetess, daughter of Udayendra- 
jpuram Venkatacarya, author of a Tadavaraghavapandaviya . 
She lived between a.d. 1817-83 and was the wife of Prativadi- 
bhayamkaram Venkatacarya of Sriperumbudur. 1 

3 1 . Antarvydkaranandtyaparisista y a dramatic composition 
by Krsnananda SarasvatL This achieves a vyakarana-dharma- 
Jlesa, i.e. inculcates at once rules of grammar and moral 
and philosophical teachings. Br. Mu. Ptd. Bks. Cat., 
1892-1906, column 320. Published in 4 parts from Calcutta, 

1 894 ( ?)-1899. 

32. Bhartrharirdjyatydganataka by Krsnabaladevavarman. 
Ptd. Lucknow, 1898; ibid. 315. 

33. Citsuryaloka by Nrsimhadaivajna. Allegorical drama 
in five acts. Ptd. Vizianagaram, 1894; ibid. 437. 

34. Ihdmrgi or Sarvavinoda by Krsna Avadhuta, 
a Ghatikasatamahakavi, in four acts, dealing with Srn- 
jgara, Bibhatsa, Hasya and Vairagya. Ptd. Bellary, 1895; 
ibid. 315. 

1 M. Krishnamachariar, History of Classical Sanskrit Literature, 
pp. 395-6. 
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35. Pasandadharmakhandana by Damodarasrama, in- 
three acts showing up the heresy and immorality of the 
Pustimargin-s. Composed in Samvat 1683. Br. Mu. Ptd.. 

j Bks. Cat., 1906-28, column 234. 

j 36. Svatmaprakasanataka by Sundarasastrin of Polaham. 

village (Tanjore Dt.). Advaita. Ptd. Chidambaram, 1913; 

| ibid. 1037-8. 

| 37. Krsnabhakticandrikdnataka, by Anantadeva, son of 

Apadeva. Numerous MSS. Ptd. Grantharatnamala, Bombay, 

| 1887-92. 1 

j 38, Sivalingasuryodaya in five acts, by Mallanaradhya ;. 

; written for Basalesvara of the Kandallari family. On the 

superiority of Virasaivism. MT, 2282. 

! 39. Lingadurbhedanataka. An allegorical representation 

of various doctrines and the superiority of Advaita over them, 
Lahore 4. Auf, I, 544a. 

40. Cerukuri Yajnanarayana, son of Kondu Bhatta, 
wrote a play based on the Sastra-s, Ndtakikrtasacchastra , 
f TD, 3772. 

Besides these, there are many late dramas on the lives 
of the religious leaders, saints and devotees of Siva and Visnu, 
Ramanujacarya’s career is dramatized in the Tatirajavijaya or 
Vedantavilasa by Varadacarya of KancI (MD, 12696-12700; 
TD, 4486; Mysore I, p. 281; Adyar II, p. 30a). Sivabhaktd- 

1 MD, 12548 and 12754: Prapanna-sapindikarananirasa is a 
drama strange in its theme, which is a controversy regarding- the 
proper obsequial rites to be performed for a prapanna, one who had 
performed the rite of taking refuge in the Lord, on his death. 
The author is Manasalkatti Vedantacarya. Br. Mu. Ptd. Bks. 
Cat., 1892-1906, column 525: Rajarajavarman’s Gairvanmijaya is 
another strange play in one act on the foundation of Sanskrit 
schools in Travancore. 
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nandandtaka (MT, 5092 and 5520) is on the life of one of the 
Saivite saints. Such dramas are more truly spiritual; for 
their portrayal of the religious and spiritual career of such 
personalities is more effective than the presentation of abstract 
■spiritual ideas as characters on the stage. A love-story evokes 
love and, for this purpose, one does not write a play in which 
.Srngara figures as a character with Madhu, Viraha, etc. as 
■other characters. Thus dramas on the life of saints and 
devotees are Santa Rasa plays. The Bhartrharinirvedandtaka 
■of Harihara (Kavyamala 29) is a Santa play of a conception 
far superior to other specimens though the author is some- 
what unequal to the theme. The prastdvand says that it is a 
■Santa play and that the Santa Rasa is the only lasting Rasa. 

rTjg- 

mm safest w. RRN 

f| ^TF§t W. || R || 

Even in dramas on Rama, Krsna and Siva, which are 
very large in number, there is Bhakti and through it Slnta 
is depicted as the ultimate Rasa, though the drama by itself 
has a different and definite Rasa in its theme. For, it is 
■devotion to these forms of God that prompeth the poets to 
write and it is devotion that is the result in the hearts of the 
spectators. The actual Rasa of the play in such cases will 
thus be a Rasavat, subordinated to Bhakti and Santa which 
:form the Rasa-s ultimately suggested, Parama-dhvani. 
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The Santa Rasa is accepted by a majority of writers. 
The earliest writer now known to mention it is Udbhata. 
He simply mentions it in his ICASS but must have dealt with 
it at greater length, perhaps refuting the opposition to it also, 
in his now lost commentary on the Ndtya-sastra. Lollata cer- 
tainly recognized it, for as will be seen in a further section 
•of this book, Lollata recognizes numerous Rasa-s. If he had 
•admitted many minor Bhava-s as capable of becoming Rasa-s, 
he must certainly have admitted Santa, which his predecessor 
had accepted. 

ifo RFRTSFT WRT TdRdFtd 

Abhi. Bha., GOS, I, p. 299 (also on p. 341). 
But Lollata seems to have made a compromise with the 
■conservatives as regards the number of Rasa-s by appealing to 
parsadaprasiddki as certifying only a few as Rasa-s. This ‘ vogue 
in circles of connoisseurs ’, Lollata says, speaks only of tkese 
as Rasa-s, as capable of portrayal on the stage ( prayojya ). The 
words these only ( etaoaidm. eva ) in Lollata perhaps refer only 
to the old eight. That Santa also is included and the word 
these 5 refers to nine has to be confirmed by a more definite 
evidence. We have no clue to know Sankuka’s attitude towards 
Santa. From the number of views on the Sthayin of Santa 
which Abhinavagupta reviews and which must have been 
the views of the previous commentators of Bharata, we can 
guess that Sankuka also accepted Santa. Rudrata recognizes 
Santa and gives Samyagjnana or Tattvajnana as its Prakrti 
or Sthayin, ch. VII, 3. He describes it in ch. XV, 15-16: 

TTFSr 7RR RjqJFTItl II 
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^nfiPTR: I | 3^% 

SRlf^rai^: I 

Comm, on above by Namisadhu, KM 2, p. 166. 
Namisadhu adds that it is improper to deny the 
existence of Santa as a Rasa: 

I ibid. 

Anandavardhana not only recognizes the Santa but also 
argues for its acceptance, illustrating it from the Nagananda — 

Dhva. I., KM ed., 1928, p. 176 
and gives trsndksayasukha as its Sthayin. Rajasekhara’s Kavya- 
mimdmsd might have recognized the Santa in its lost chapter 
called Rasadhikarika, since Rajasekhara follows Rudrata to a 
large extent. Bhatta Tota accepts it and from a remark of 
Abhinavagupta at the end of the Santa section in the Locana, 
we see that Tota’s Kavyakautuka contains an elaborate exami- 
nation of the objections to Santa and gives a brilliant 
exposition of it as the greatest Rasa. 

=qjq q^T^dT^Rfgidld, SfWRd*!: f 

cRpffttfa: %m dgdT I Locana, p. 178. 

Abhinavagupta accepts it as the greatest Rasa in his three 
works, his lost commentary on his teacher’s Kavyakautuka, his 
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Locana and his Abhinavabhdrati. Abhinavagupta’s predecessor 
and ancestor, the author of the Candrika on the Dhvanyaloka y 
accepts the Santa but gives the ruling that it can appear as 
an element in the subsidiary plot of the drama but never as 
the leading Rasa [Locana, p. 178). This has been pointed 
out already. The view of the Candrika represents one stage 
in the history of Santa. It grants that Santa is a Rasa but 
holds it still unworthy of the honour of being the leading 
Rasa. The next stage is the recognition of it as an Adhikarika 
Rasa, the Rasa of the main theme, but permissible as an 
Adhikarika Rasa only in a Kavya; in Nataka, it should only 
be a Prasangika Rasa, the Rasa of a subsidiary espisode.. 
The last stage is its complete acceptance, as Adhikarika in 
Nataka also, and as the greatest of all Rasa-s, synthesizing all 
the other Rasa-s in itself. Bhattanayaka accepts it and, like 
Abhinavagupta, holds it as the greatest Rasa. Taking the 
very first verse of the Natya-sastra , natyasastram pravaksyami 
brahmana yad udahrtam , Bhattanayaka imaginatively interprets, 
this as suggesting the Santa Rasa.* Brahmana yad udahrtam 
does not mean e the Sastra which was introduced by Brahma 
but ‘ drama which is compared to the Brahman or the Absolute 
of Vedanta . The Nata is like the Brahman; upon him is 
created the world of drama, as this world upon the substratum 
of the Brahman. Drama is maya and the nature of its reality 
is anirvacaniya, indescribable. Though fundamentally non- 
existent in the sense in which the Nata and the Brahman 
exist as realities, both this world and drama do exist. Both 
help in the attainment of the Purusartha-s. The essence of 
this view is given by him in his mahgalasloka to his now lost 


^ Vide JOR , vol. 6, p. 211, my article, c Writers Quoted ir 

4 hhlY) mirthh n+Z 5 


the Abhinavabhdrati 
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Hrdayadarpana (See Abhi. Bha., GOS, I, pp. 4-5). Bhatta- 
nayaka seems to have accepted as genuine the Santa text 
found in Bharata. 

I 5I#T Wffl? q%5td3thfora sqiWd l^Tfqw 
I — 

qd: I 

TOoj ^vIl^TO## 5pr; || ^ | 

Later again, in chapter 27 on the Siddhi-s, Abhinavagupta 
has occasion to quote Bhattanayaka and point out, along 
with him, that Santa is the ultimate basis of all Rasa-s and 
that this is indirectly hinted at by Bharata. 

|cf: qq*d<raqt;radr ra 

ftvmm siirai^sra w . » fra g(*ofrd i 
fqsdqi 3 (^ra), sprqq^fg I gggqy 

etc. Abhi. Bha. Mad. MS., Ill, p. 87. GOS, III, 

pp. 304-5 (corrupt). 

Kuntaka accepts Santa and considers it as the Rasa of the 
Rdmdyana ( VJ , De’s ed., 1928, p. 239). Ksemendra accepts 
it as can be seen from his Aucityavicaracarca, pp. 130-1. Not 
only does he, following Abhinavagupta and Anandavardhana, 
■consider Santa as the Rasa of the Mahdbhdrata (see v. 3 at the 
•end of his Bhdratamahjari ) but of the Rdmdyana too, of which 
Anandavardhana considers Karuna as the Rasa. Ksemendra 
says that the Karuna itself is the argument for Santa being 
the ultimate Rasa (see v. 1 at the end of his Ramayana- 
■manjari). Santa is the Rasa of Ksemendra’s Bauddhavadana- 
kalpalata and some of his minor works, Darpadalana, etc. 
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Bhoja accepts Santa both in his SKA and Sr. Pra . Most of the 
later writers accept it. The Visnudharmottara accepts it 
(III. 30. 2, 8, 9) and holds it as independent and standing apart 
from the other eight Rasa-s, four of which are primary ones 
giving rise to the other four; and as having the Supreme 
Being as its presiding deity and Vairagya as its Sthayin: 

***** 

***** 

The critics who do not accept Santa are mainly writers • 
on Dramaturgy proper. They think they are loyal to 
Bharata by denying it. This attitude begins, as far as extant 
works go, in the Dasarufiaka, the model and source for many 
.a later work on Rupaka. Dhanamjaya and Dhanika, both 
refute it and argue for its impossibility in drama. 

^rcqfq *n§: 1 1 dr, iv, 33. 

From this it would appear that Dhanamjaya denies Santa 
only in drama but accepts it in Kavya. But, as a matter of 
fact, Dhanamjaya, as interpreted by Dhanika, does not recog- 
nize it even in Kavya (see p. 124). Mammata first says 

1 D. T. Tatacharya misunderstands this Sama, the Bhava 
w ich is given here as the Sthayin of Santa, as something not 
having anything to do with Santa and as something new and distinct 
from Santa. He says incorrectly: ‘ Dhanamjaya seems to accept 
Sama as distinct from Santa Rasa, which, he thinks, has no place 
an drama.’ {JOR, vol. 5, p. 28.) F 
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w. I ibid. I. 3. 

Dhanamjaya further says that the mental condition in the 
state of relish, kavydsvada , is of four forms : i rikdsa, vistara , ksobha. 
and viksepa , answering to the four primary Rasa-s of Srngara,, 
Vira, Bibhatsa and Raudra, together with their four derivative 
Rasa-s, Hasya, Adbhuta, Bhayanaka and Karuna (IV. 43-4).. 
A fifth or ninth state is therefore not possible in drama; but 
if it is introduced in Kavya, in the form of a description of 
its accessory factors like Mudita, Maitri, Karuna, Upeksa, etc., 
they must come under one of the four states, vikasa , etc. 

DRA, IV. 45-6.. 

To grant it in Kavya and to deny it in Natya is as clumsy 
a compromise as the one which grants it inherent Rasa- 
character and denies it conventional vogue as a Rasa. Kavya. 
is, in essence, only drama and this Abhinavagupta has em- 
phasized in his Abhi. Bha. 1 If it is possible to develop the 
Santa as the theme of a Kavya, equally is it possible to handle: 
it as the motif of a drama. 

There are other writers who are not so antagonistic 
towards Santa as to deny it totally. They are not Abhava- 
vadin-s but are Antarbhavavadin-s. The aspect called the 
quietistic is no doubt available in Kavya and Natya but one: 
need not recognize it as a special and separate Rasa with the 
name Santa which Bharata does not speak of. We can have, 
it and relish it as a variety of one of the Rasa-s already given. 


1 Abhi. Bha., GOS, I, p. 292. 
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by Bharata. Thus., for instance, some writers include Santa, 
in Vlra and say that Santa is nothing but Daya-vlra. This 
view cannot however explain all cases of Santa but it owes 
its origin to the fact that it was the JVagdnanda that was at 
first kept in view by the sponsors and detractors of Santa. 
Others try to include it in Jugupsa. Inclusion in many other 
Bhava-s is possible as will be shown in the section on the 
Sthayin of Santa. But in all these cases the Antarbhava- 
vadin-s mistake a Samcarin, though an abhyantara one, for 
the Sthayin. Vira, as emphasizing the ego, as ahamkara - 
pradhana , goes ill with Santa which is the very negation of 
ahamkara . If there are certain varieties of selfless Vira like 
Daya-vira, Dharma-vira and Dana-vira, they must be brought 
under the mahavisaya , namely the Santa, and not vice versa . 
So also Jugupsa, etc . 1 These are at best very prominent and 
frequently appearing accessories. We can say: 

Daya-vlra, etc. may be some cases of Santa, not all cases of 
Santa. Santa comprehends all the forty-nine Bhava-s as also its 
Vyabhicarin-s. It cannot be included in any of these. Suddha - 
jagupsd) Daya-vira , Vicitra-ratyadisthayyastaka — these are, each of 

1 See Sdhityadarpana , III. 249 : 

Again 

|| Quoted here in the Vrtti. 

Sarvananda in his Tikasarvasva on Amarakosa I. 7. 17, includes the 
Santa in one of the three varieties of Srngara, i.e. Dharmasrngara. 

srraisft s 3 wrc t 

TSS ed., vol. I, p. 147. 


56 


THE NUMBER OF RASA-S 


them, a kind or a case of Santa; they cannot define Santa. 
If, in spite of the fundamental difference between Sama and 
Utsaha, some want to include Santa in VIra, because both 
have Utsaha of a sattvika form in them, all the Rasa-s can 
be included in Vira, for there is hardly any activity without 
Utsaha. If because of the sattvika nature of the Utsaha in 
Santa and Vira, the two are made into one, Vira and Raudra 
can as well be made into one, because both carry out the 
destruction of the enemy. This antarbhava-vada is dealt with at 
greater length in the section on the Sthayin of Santa. 

Santa is the Rasa of Sama, or Tattvajnana or realization 
of Self. The whole world may be its Uddlpana-vibhava, 
especially pilgrimage, resort to solitude, company of the 
good, etc. Its Alambana-vibhava is, in cases where it is 
oriented to devotion, a personal God, and in other cases, the 
Atman or the Brahman. Those who have accepted Santa 
give it all the Rasa-details which Bharata gives to other Rasa-s, 
namely its varna (colour), devata (presiding deity), vrtti, guna, 
etc. The original text of Bharata on the rasa-devata-s reads 
adbhuto brahmadaivatah (VI. 50). Abhinavagupta says that 
according to the Santa-advocates, the text reads thus: 

# #5&f: !£: — |fff 5TFd- 

3%: refor i ftr fe ^ i 

Abhi. Bifid., GOS, I, p. 300, 

Abhinavagupta says that either the Buddha or the enlightened 
soul in general is the devata of Santa. The mention of the 
Buddha in the amended text is tell-tale and shows the hand of 
some writer like Rahula. It confirms our surmise in an earlier 
section of this book that the Buddhists might have ushered 
the Santa in. It is natural that Visvanatha clearly stated 
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INarayana as the devata of Santa, Sri Narayanadaivatah. The 
Alamkdrasamgraha 1 of Amrtananda considers Parabrahman 
as its presiding deity and the permanent abode of the Lord 
the Alambana. The Alamkdrasarvasva of Harsopadhyaya (?), 
written for one Gopaladeva, makes the supreme spirit, Para- 
hrahman, the devata of Santa. 2 Regarding the colour of 
Santa, one naturally expects it to be pure white, to be in 
consonance with the purity and knowledge that characterize 
it. Visvanatha describes it as kundendusundaracchayah . So also 
did. Abhinavagupta ; according to him, advocates of Santa 
changed the text pitas caivadbhutah smrtah into svacchapltau 
samddbhutau . 

sfct qis: I GOS, I, p. 299. 

However, in view of the fundamental and equanimous char- 
acter of Santa, it would be proper, according to Abhinava- 
gupta, to hold Santa as being above all these correlations of 
colour, etc. 

I Abhi. Bhci., GOS, I, p. 341. 

The Vrtti of Santa is given by Abhinavagupta as the Sattvatl, 
because the Sattvati-vrtti is described by him as full of 
•Sattva-guna. 3 

| Abhi. Bha., GOS, I, p. 341. 


1 Adyar Library Series 70, ch. 3, p. 21. 

MT, 3325. In MT, 5225, another MS. of the same work 
in the same Library, the author is given as Aubhalarya Krsna 
of Devarakonda. 

3 Regarding this false etymology, of Sattvatl from Sattva, see 
my article on the Vrtti-s, JOR, vol. 7, pp. 38-44. 
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Later in NS, chapter 20, dealing with Vrtti-s, in the verses 
apportioning the Rasa-s among the four Vrtti-s, the line: 
relating to Sattvati was read by the advocates of Santa as : 

mmi i (v. 73) 

Others read the line as viradbhutasamasraya : 

TOS?: (tf) dgrjf^t » 

‘flJfrW TO I Abhi. Bhd., GOS, III, p. 105.. 

But, correctly speaking, the real Vrtti of Santa cannot be any 
of the four nor can it be any one of the four in the several 
situations according to the Vyabhicarin-s. In the case of a 
drama involving Bhakti or. devotion to a personal God, the 
Vrtti is Kaisiki. According to Kolluri Rajasekhara, author of 
the SahityakalpacLruma , the eight Rasa-s, in four pairs, are 
born from the four Veda-s, and the Santa from the 
Upanisad-s: santas tupanisad-gandt. 1 

The 1 Samgitasudhdkara of king Haripaladeva (Madras 
MS.) 2 which, as will be seen presently, gives Santa as a. 
less basic Rasa and introduces a permanent quietistic Rasa 
called Brahma, which latter corresponds to the Santa of others,, 
postulates the Vrtti of this basic Brahma-rasa as the Brahmi- 
vrtti. In the fight of Visnu with the two demons, Madhu. 
and Kaitabha, in which incident the four Vrtti-s are said to- 

1 MT 2126(a), p. 101. 

2 MT Nos. 779 (chs. 1-2) and 3082 (chs. 3-6). See JOR,. 
vol. 7, pp. 102-4, my article on the Vrtti-s. Also, Journal of the- 
Music Academy , Madras, my article on £ Later Samgita Literature 
vol. 4, pp. 21-3. MSS. of Haripala’s Samgitasudhdkara are available 
in the Adyar (II, p. 46b), Tanjore (Nos. 10804-6) and Mysore.- 
(I, 308, entry 7, where there is some mistake) Libraries. 
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have arisen, Brahma was a spectator and Haripala makes 
this tatastha or c spectator 5 Brahma, the source of his Brahmi- 
vrtti. This Vrtti he ascribes not only to the Brahma-rasa, 
but to Santa and Adbhuta also. Brahma is the deity of’ 
Adbhuta in the old text of Bharata also. Brahma is thus the 
deity of Santa and Brahma Rasa-s according to Haripala : 

I 

%f^raR^# era# *tr# m ii 


31# RTR | 

3T# 33 m 3RT30Tl^r: II Mad. MS., p. 19. 

Regarding the guna of Rasa-s, Anaridavardhana says that 
madhurya is the guna of Srngara (Sambhoga), Vipralambha 
and Karuna. This guna is sweetness and the melting of the 
heart. Really speaking this madhurya , applicable to worldly 
sweetness or citta-druti of a worldly nature, cannot apply to- 
Santa. Perhaps prasada may fit Santa, for, above all, Sama 
is the tranquillity and transparence of the cittavrtti or aniah- 
karana which had become tarnished with the dust of this world. 
Prasada which shows the total absence of raga and dvesa is the 
nearest approach to the tatasthata of Santa. But Hemacandra 
considers that in Santa, madhurya exists in a high degree. 

Kavyanufasana, IV, p. 20 L. 

| Comm. ibid. 

Jagannatha also has similar views. He says that mddhurya is. 
present in the greatest degree in Santa. 
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33 wit w# wm, cn^f 

sirt i rg, p. 53. 

In this respect, both Hemacandra and Jagannatha only 
follow Mammata who says: 

anp 3»3 *13^ wit gftwra; 1 

wm II K. Pra., VIII. 3. 

These writers seem to have in their mind the state of spiritual 
realization or brahmasvada or the realization of ananda , that 
being the end of Santa Rasa. Surely bliss unalloyed is sweetest. 

The objectors to the Santa mentioned among their argu- 
ments that when prescribing appropriate music, tempo, etc. 
for each Rasa, Bharata did not mention any of these for 
.Santa. 1 This is not correct with regard to every element of 
the text or its production on the stage, for in the chapter on 
the gati, gait, appropriate to each character (ch. 12), Bharata 
■deals elaborately with the gait suited to recluses, hermits, 
those performing penance and austerity and particular classes 
•of religious persons (vv. 78-86). 2 


1 See above p. 16. 

2 But in this context, not satisfied with the detailed description 
•of the gati-s of ascetics, etc. given by Bharata, certain Santa- 
• enthusiasts added a verse for Santa-gati and Abhinavagupta quotes 
that verse and calls it spurious. 

fteR-cK 'TRcr • . . cT<R«fifa . . 



Abhi. Bhd., GOS, II, p. 150. 


Ill 


In this section I propose to speak of some peculiar and original 
views expressed by some writers on the Santa Rasa. 

The Rasakalika of Rudrabhatta 

In the section on the Sthayin of Santa it will be seen that 
Nirveda, Trsnaksayasukha, Vairagya, Ta'ttvajnana, etc. make 
their claim to be the Sthayin of Santa. Each of these helps 
the other and shades off into the other. All of them form 
aspects of the one Rasa of Santa. So it seems to Rudrabhatta, 
the author of the Rasakalika ’, an unpublished work on Rasa 
preserved in two parts in two MSS. in the Govt. Oriental 
Manuscripts Library, Madras (Nos. MT, 2241 and 3274) A 

1 The two MSS. make the work almost complete; but there 
still seems to be some portion missing. On p. 32 of MT 2241, 
there is a Catu on a king named Arjuna. This Rasakalika is 
identical with the Rasakalika which is quoted by Vasudeva in his 
commentary on the Karpuramanjari (KM ed.). All the six verses- 
cited by Vasudeva are found in the Rasakalika in these Madras 
MSS. There are two copies, an original and a transcript, of the 
Rasakalika in the Mysore Oriental Library. 

There is no indication of the author in the MSS. of this 
work. But we are able to know that one Rudrabhatta was its 
author from the external evidence of a Kanarese treatise on Rasa, 
the Rasaratnakara of Salva (16th cent.). Salva says that he draws* 
upon Amrtananda, Hemacandra, Rudrabhatta and Vidyanatha. 
While dealing with the Uddipana-Vibhava-s, Salva says that 
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He says first' that Sama is the Sthayin of Santa (MT, 2241, 
p. 7) and then describes on page 9 that Sama is the untinted, 
rippleless state of the mind which is acquired through 
Vairagya, etc. 





I m — 


mftfk ^95 II MT, 2241, p. 9. 


What other things does he mean besides Vairagya when 
he says vairagya-adina ? He explains this on page 47. He says 
that even as Vira is of the forms of Dana-, Daya-, Yuddha- 
and Dharma- V!ra-s, Santa also has four Prakara-s or phases 
•or forms: Vairagya, Dosa-nigraha, Samtosa and Tattva- 
saksatkara. 


m 5IR: 


| 

} 

•sr %ra- 1 

... I . ... . 

^fcTtW: ... I II pp- 47-8. 

Here Vairagya and the other three are spoken of not as 
means to Sama but as forms of Sama or Santa itself. 

Rudrabhatta mentions them as four in his Rasakalika (. Rasaratnakara , 
..Madras University Kanarese Series No. 2, ed. by A. Venkata Rao 
and Pandit H. Sesha Ayyangar, p. 11). On pp. 188-9 of this ed.. 
Is found an appendix containing all the passages of the Rasakalika 
^quoted by Salva. 
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The Samgitasudhakara of Haripaladeva 

Unlike" most of the later writers, king Haripala boldly 
wrote on independent lines, creating new concepts. He 
accepts thirteen Rasa-s: the old eight of Bharata, Santa, 
Vatsalya (which comes down from Rudrata’s time), and three 
absolutely new Rasa-s, Sambhoga, Vipralambha and Brahma. 
He expressly says that the last three are new and distinct 
Rasa-s according to his view. 

wt srcramr ^ #rar: i 

i\i\ wn&ifRt ii 

srmrmr^: toiwj: i 

mim 11 

Madras MS., MT, 3082 (ch. 4, p. 16). 

What his new Rasa-s, Sambhoga and Vipralambha, are 
and how they differ from the first, namely Srhgara — these 
questions will be taken up in another section. Now we shall 
restrict ourselves to Haripala’s views on the new Rasa named 
Brahma which he holds in addition to, and not in the place of, 
the Santa. What are these two Rasa-s, Brahma and Santa, 
and how do they differ? What are their respective and 
distinct Sthayin-s ? What is the necessity for recognizing two 
jsuch Rasa-s ? 

Haripala enumerates the Sthayin-s of his Rasa-s thus : 

3CTfl^: w 1 ^ ^ i 

II 

1 norma means hasa . 

2 bhaya is the old Sthayin of Bhayanaka. 
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SRm || ibid., p. 17. 

He accepts the view that Nirveda is the Sthayin of Santa 
and in this acceptance, he seems to have a purpose which 
we shall see presently. Haripala says further with regard to* 
these Rasa-s : 

victor 3 $P% iRq^C^T n p.- 17. 

5TT# *TF1 w. 1 

fo*?: fete qr 4 te w: 11 P . is. 

From the latter verse we have to take it that Haripala 
distinguishes the Santa and the Brahma Rasa-s as differing 
in the degree of permanence. He calls the Brahma, of which 
Ananda is given as the Sthayin, eternal [nitya) and permanent 
0 sthira ), and from this we have to understand that the 
Santa of which Nirveda is the Sthayin is impermanent (< anity a> 
asthira). While discussing the claims of Nirveda born of 
Tattvajnana to be the Sthayin of Santa, Abhinavagupta quotes 
the verse vrtha dugdho 5 nadoan , etc. and points out that the 
resulting Bhava is Kheda or Nirveda in ordinary things in 
the sphere of our worldly activities, which has no reference 
to the fourth Purusartha, Moksa. This Nirveda can be 
developed into a Rasa which is a kind of quietude, Santa. 
Perhaps, it is to distinguish such a Rasa as this Nirveda-Santa 
involving a passive attitude while in the midst of mundane 
activities that Haripala postulated a Brahma Rasa to refer 
to a regular activity towards the attainment of Moksa. 
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No such explanation is however offered by Haripala. The 
above suggested explanation loses point when it is realized 
that Nirveda in ordinary things must only be a Bhava and 
if it is nourished into a Rasa, it cannot stop short without 
developing into a Rasa referring to Moksa. It is a pity that 
Haripala has not explained himself more elaborately. 

The Prapancahrdaya 

The Prapancahrdaya , an anonymous compendium, pub- 
lished as No. 65 of the Trivandrum Skt. Series, treats of the 
subject of Rasa under Natya, in the section on the Gandharva- 
veda, in the chapter on the Upaveda-s. The work approaches 
Santa in a new manner. It says that there are only eight 
Sthayin-s but takes the Ndtya-sastra as giving nine Rasa-s! It 
thus speaks of eight Sthayin-s and nine Rasa-s. It refutes 
the views of those who hold Santa as the negation of the other 
eight and holds it as the cessation of all the senses, sarva- 
indriya-uparama . But what exactly is the Santa, it does not say. 

faispo aiwrarcf sftcgrr. % * 

mm: li .. . 

wirewnr i 

# I cflltl I TOT: | . ' . . 

i skt: i pp. 55-6. 
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How can one speak of a Rasa without a Sthayin? 

The Anuyogadvara-sutra 

The Anuyogadvara-sutra with the Sanskrit gloss of Maladhari 
Hemacandra (^Agamodaya Samiti Series) deals with the nine 
Rasa-s of Kavya, pp. 134 ff. The gloss first explains the 
Prasanta Rasa thus : 

The text describes and illustrates the Prasanta thus : 

d *d Wl W# II 
V: ST5TFcRI%!I I 
R W- SRTRI fd ||] 

qsdl *d m — 

& 5f? gMd dii 9^® ii 

[sraird m m - — 

ssraftfoR* zmzmzKfazim. i 
q*q m gg: pw n] 

Besides this Prasanta Rasa, the commentator explains 
that the Vlra Rasa in the text has two sublime varieties called 
Tyaga-vira and Tapo-vlra, both of which are superior to the 
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third variety called Yuddha-vira. It further explains that 
Tyaga-vxra, Tapo-vira and the Prasanta are Rasa-s which are 
not brought into existence by any ‘ siitra-dosa-s ’ like anrta, 
parahimsa, etc. Yuddha-vira involves paropaghata, destruction 
of others; Adbhuta is roused by ‘ hyperbole atisayokti , which 
is a species of falsehood. More of this later. 



IV 


The Sthayin of Santa 

When it is said that Bharata did not speak of the Santa Rasa, 
it follows that he did not mention any Sthayin which devel- 
oped into that Rasa. One of the chief arguments of those 
who do not accept Santa is that Bharata did not mention its 
Sthayin. Says the Locana : 

i p - 176 ' 

The reply to this objection to Santa must show that not 
only is Santa Rasa possible from a Sthayin 
x s ama . like Sama, but also that the Sthayin is 
available in Bharata s text itself. So certain 
writers who held Sama as the Sthayin of Santa interfered 
with Bharata’s text. The result of this interference is seen 
in three places. The first two are emendations of Bharata’s 
Anustubh-s enumerating the Rasa-s and the Sthaym-s: 

srngara . . . bibhatsddbhutasamjnau cety astau ndtye rasdh smrtdh 
became srngara . . . bibhatsddbhutaJdntds ca nava ndtye rasdh 
smrtdh. And jugupsa vismayas ceti sthdyibhdvah prakirtitah 
was read as jugupsavismayaiamah sthdyibhdvah prakirtitah. 
Abhinavagupta has the following remarks on these two texts: 

GOS, vol. I, p. 269. 
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The third case of interference is a complete interpolation 
of a section on Santa in ch. 6 (GOS, I, p. 333). The Kavya- 
mala and the Kashi editions of the NS do not have the section 
on Santa in ch 6. In this interpolated section, Sama is said 
to be the Sthayin of Santa: 

That this section was not found in certain manuscripts 
and that certain recensions counted only eight Rasa-s is 
known from Abhinavagupta’s own remarks. Abhinavagupta 
says: 

l^RrcR3^>3 

‘ 5TPd! 5TR 'OT' I 

GOS, I, p. 340. 

This remark will make it clear that the section on Santa 
Rasa is not exactly the end of chapter 6, as now found in the 
GOS edition, but the beginning of the section treating of all 
the Rasa-s, i.e. before the sub-section on Srngara. There is no 
doubt on this point that the section on Santa opened the 
section on Rasa-s and appeared even before Srngara, in some 
old manuscripts which Abhinavagupta consulted. For Abhi- 
navagupta makes an additional score out of this priority of 
Santa in the treatment of Rasa-s. He says that it is because 
the Sthayin of Santa is Sthayin par excellence , being the Atman 
itself on which arise the comparatively less basic Sthayin-s, 
Rati, etc. and because the relish in all Rasa-s, rasdsvdda, is of 
the form of Santa, being alaukika, free from worldly links, 
Santa is the greatest Rasa and hence it is that it is dealt with 
at the very beginning. 

GOS, I, p. 340. 


the number of rasa-s 

Who may be the author responsible for introducing the 
Santa texts in the MS? It is not possible to say anything 
definite. All that we know now is that Udbhata, the earliest 
of the now known regular commentators on Bharata, accepts 
the Santa as is seen from his KASS which however does 
not mention its Sthayin. Pratlharenduraja gives the Sthayin-s 
and speaks of Sama as the Sthayin of Santa. 

For those who believe in the genuineness of these texts 
on Santa as Bharata’s own, there is no difficulty in answering 
the objection that Santa cannot be accepted for the reason 
that Bharata did not mention its Sthayin at all. For accord- 
ing to them, Bharata spoke of nine Rasa-s, mentioned Sama 
as the Sthayin of Santa and described Santa as the greatest 

One of the main objections to Sama being accepted as 
the Sthayin of Santa is that the texts which say so cannot be 
relied upon as genuine because of their absence m some 
recensions. Also because of the fact that the Sama her. 
spoken of would make the number of Bhava-s fifty and 
Bharata gives only forty-nine. Therefore some advocates of 
Santa put forward Nirveda as the Sthaym, Nrrveda bemg 
one of the forty-nine given by Bharata. These advocates of 
Nirveda did not, however, criticize Sama. Another objection, 
an imaginary one, is that Sama and Santa are synonymous 

. Sivaram. commenting on the jVignWn records a view, not 
found elsewhere that, according to some, theSantatea in ar 
i, genuine, and Bharata gave this not as h.s nidhanta but as the 
“ ew rf others and in so far as he did not reject m express terms, 
it was taken by some that Bharata was not against it . ^ 

weif STFffi qffcftt:, =7 ^FcTCI Kk 

^ 1 TSS 59) p ' 
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and the former cannot be the Sthayin of the latter. Sama 
and Santa differ even as Bhaya and Bhayanaka, Vismaya 
and Adbhuta and Hasa and Hasya. The former is laukika, 
the latter alaukika. Says Abhinvagupta: 

3 wmm i 

smFOTi# ^5^ i GOS ’ *’ p> 335 ' 

Both the above-mentioned objections to Sama are thus 
set forth by Abhinavagupta, earlier, as piirvapaksa: 

tr^ tr 'vfam. (Oi wrasEOT 

# (R) I lbld * p - 333 ' 

Rudrata comes next to Udbhata in the discussion on the 
Sthayin of Santa. He mentions Santa as 
2. Samyagjnana. a Rasa and gives its Sthayin as Samyag- 
jnana. Namisadhu clearly says that Rud- 
rata gives Samyagjnana as the Sthayin. 


HW rWHt ^TWIT^ II 

(Namisadhu) 


XVI. 15. 


Evidently Rudrata did not rely on the Santa texts in 
Bharata’s NS but was bold enough to advocate Rasa-s not 
mentioned by Bharata. So he left out Sama and put forward 
Samyagjnana as the Sthayin of Santa. If Samyagjnana 
means the realization of the Self, it becomes the causal ante- 
cedent of Sama. Samyagjnana is Tattvajnana and all writers^ 
following Bharata have given it as one of the Vibhava-s of 
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w But Namisadhu does not make any difference be- 
tween Samyagjnana and Sama. Under Rudra^a’s verse 
enumerating the Rasa-s, Namisadhu enumerates the Stha- 
yin-s, the Vyabhicarin-s, etc. And here, he gives Sama as 

the Sthayin of Santa. _ . 

We are not able to know what Bhava was held as Sthayin 
by Lollata and Sankuka. Some of the 
3 . Trsnsksaya- views on the Sthayin of Santa mentioned 
sukha. in the Abhinavabharati may be the views of 

these two commentators. To those views 
we shall turn presently. Before that we shall examine the 
views of authors whose works are available to us. Ananda- 
vardhana accepts the Santa Rasa, criticizes the views of the 
opponents of Santa and determines the character of this Rasa. 
He does not hold Sama or Nirveda as its Sthayin but gives 
Trsnaksayasukha as its Sthayin. He says: 

WZM mm W: mm I 

m — 

£ tmg® § 1 % ^ ^ • 

M II ’ 

. Dhva. A, III. 176. 

The Locana explains : 

W. II 

This non-acceptance of Sama shows that Anandavardhana 
did not accept or follow the Santa text in Bharata. His 
Sthayin for Santa is that happiness which is the cessation of 
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177. 


ail desires-Trsna-ksaya-sukha-and is inspired by Vyasa, 

whose Mahabharata Anandavardhana is going to expoun 
a Santa-epic in the next chapter of his work. If, however _ we 
take this trsnd as an ufialahana for all Bhava-s, this Sthayin 
will become' identical with the Sama or the Prasama of all 
dtta-vrtti-s. That .this Sthayin also will, in some way, become 
a form of Sama is accepted by Anandavardhana when he 
distinguishes the Santa from the Vira in which certain oppo- 
nents include the Santa. Anandavardhana says : 

5TRFPT I 

And the Locana here interprets^ ahamkara-prasama as 
nirihatva. Hemacandra, a follower of Anandavardhana and 
Abhinavagupta equates Anandavardhana’s Trsnaksaya with 
&ma: 

Kavyanusasana , p. 80. 

The Locana informs us that there were some who, not 
satisfied with Trsnaksayasukha, gave the 
4. Sarva-cittavrtti- complete cessation of all the citta-vrtti-s the 
prasama. modifications of the mind, as the Sthayin. 

Abhinavagupta replies that if this is meant 
as a negative state, it can hardly be a Bhava; for a negative 
state cannot be a Bhava; if, however, it is meant as a positive 
state marked by the absence of all the citta-vrtli-s, it comes 
to the same thing as that state of bliss which is marked 
by the annihilation of all desires. 

II Locana , p. 177 (reconstructed). 
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There are others, the Locana continues, who quote a 
verse from Bharata on Santa as the one 
5. Nirvisesa-Citta- basic Rasa of which the other Bhava-s are 
vrtti. transformations and hold that state of the 

mind when it is itself and is free from any 
transforming condition, as the Sthayin of Santa. Abhinava- 
gupta says that this also differs only slightly from Trsnaksaya. 
While anupajata-visesa-citta-vrtti, the state in which no modifi- 
cation has arisen in the mind, is a state of pragabhava of Trsna, 
etc., Trsnaksaya refers to a state of the pradhvamsabhava, the 
destruction of the modifications in the form of Trsna, etc. ■ 
The extermination of Trsna is the natural process; we see m 
experience the polluted citta gradually clearing. 

i p- 177. 

Bhoja gives Dhrti as the Sthayin of Santa in his Sara- 
svatikanthabharana, pp. 514-15: 

6. Dhrti. 

xn^qil; cUTlR^lR^t^^W: W c qv(: 51Fd 

IdttqT I 

What is this Dhrti? Dhrti means firmness, contentment 
and joy. All the three are pertinent. But Bhoja means only 
contentment, Samtusti, for, his illustration is. 

1 See also the Sahityamimamsa , TSS 144, p. 59, whore this view 
of Bhoja is noted. The SM itself does not accept the Santa. 
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This contentment again is not far^ off from Trsnak?aya 
or Sama. Bhoja mentions here that Sama is held to be a 
Sthayin by others, and says that it comes under Dhrti. . er- 
haps the reason why Bhoja did not adopt Sama is that it is 
not found in Bharata’s list of forty-nine Bhava-s. Dhrti is 
found there. Elsewhere Bhoja gives the same Sama as a 
variety of the Vyabhicarin called Mati: mativisesah samoyat a 
(p 5231 Mati has a variety called Tattvajnana which is 
again not different from Samad In the Smgaraprakdsa, Bhoja 
discards Dhrti and holds Sama as the Sthayin. 

rn ^ etc. 

Sr. Pra., Madras MS., vol. II, PP- 377-8. 

Dhrti is mentioned by Bharata as a Vyabhicarin and m 
chapter 7, Vijiiana, Sruti, Sauca, Acara and Guru-bhakti are 
mentioned among its Vibhava-s. These would properly come 
within the scope of the Santa Rasa. Earlier, in t e rs 
chapter itself, Bharata speaks of Dhrti. While describing 
how variously - drama pleases persons of differing tempera- 
ments and moods, Bharata says that drama gives Dhrti to- 
those whose minds are in anguish or are disturbed very much. 

I GOS > p- 112 - 

This Dhrti may refer generally to the balm-like effect 
that drama has. Abhinavagupta takes it as dhairya, firmness of 
heart. It may also refer in particular to such dramas in which 
the production of Dhrti in the audience is the special purpose 
of the drama. Such cases would be Santa-plays. 

1 This variety of Mati is not that which Bhoja holds as the 

Sthayin for his new Udatta Rasa on p. 515, SKA. 
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Many other Bhava-s are held as the Sthayin of Santa by 
other writers. We come to know of these 
7. Nirveda. from the Abhi. Bhd. We are not however 
given in this work the names of the writers 
who held those views. The first of these Bhava-s to claim our 
attention is Nirveda. Almost the only reason why certain 
writers hold Nirveda as the Sthayin of Santa is their necessity 
to show the opponents of Santa Rasa that the Sthayin of 
, Santa is surely found in Bharata. They are not for holding 
to Sama, a Bhava not to be found among Bharata’s forty-nine 
Bhava-s. While Bhoja tried for some time to get over the 
difficulty by picking out Dhrti from the forty-nine, there were 
•earlier writers who took the very first Vyabhicann, Nirveda, 
and proposed to treat it as a Bhava which was both Vyabhi- 
■carin and Sthayin. The Abhi. Bhd. says: 

i GOS ’ T > pp* 269 ' 70 - 

4m «n*) wPWrm 

m ft — siftssnfap# ^ 

:%c|T4 qftd:, mwj ™ ^ 1 ibid - p - 334 ' 

The problem that has to be faced first is the postulation of 
Santa as a Rasa. The first objection against it is that Bharata 
has not given its Sthayin. To answer this criticism certain 
advocates of Santa say that Bharata has given the Sthayin oi 
.Santa in his text: it is Nirveda. But how did these advocates 
■of Santa discover that it was Nirveda? Bharata does not 
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say Bharata gives i. as a Vyabbmfiribhava, the fivs. among 
them The reply is that Bharata’s mention of Nirveda at 
the head of the Vyabhicarin-s and immediately after the 
Siay n-t, has a meaning. Nirveda is a dislike for objects 
and as such, is inauspicious, The sage Bharam - one 

whose utterances are auspicious, and so his mention of Nirveda 
as the first among the Bhava-s is to suggest to us to explore 
a hidden meaning (amangalam sat jnapayati ) . It is to s aw 
us that though it is inauspicious, it is given as the smee 
while being a Vyabhicarin, it is also a Sthaym-the S hay 
of the Rasa called Santa. If it were not for the suggestion 
this purpose Bharata would not have given the inauspicious 
Nirveda first. Then arises the question-. Is Nirveda itself 
the Sthayin? Nirveda is born of broken love, poverty or 
many more causes. What variety of it exactly is the StMym 
of Santa? Bharata describes Nirveda thus m chaptei 7 . 

I GOS ’ Ij p - 35? * 

Bharata here mentions many causes which produce Nirveda. 
One of these varieties of Nirveda is that born of Tattvajnana. 
It is Nirveda towards all mundane things. This Nirveda alone 
is relevant in a consideration of the Santa Rasa It is this 
Nirveda born of Tattvajnana that is held as the Sthayin o 
Santa by those who are anxious to have the authority of 
Bharata. But how can a Vyabhicarin become a Sthayin. 
It is said that only such Nirveda as is born of broken love, 
poverty, etc. is Vyabhicarin. The same Nirveda when it is 
born of Tattvajnana and shuns all mundane things becomes 
the permanent Sthayin. Says Sarngadeva: 
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SR, VII. 1366-7. 


Such Nirveda becomes greater not only than other kinds 
■of Nirveda but also than all the other Sthayin-s and Vyabhx- 
carin-s all of which it subordinates. Says Abhinavagup a 
while expounding the case for Nirveda. 

GOS, I, p. 334. 

It is this anyopamardaka Sthayin type of Nirveda that is 

taken. . 

Mammata accepts Nirveda as the Sthayin. 

: ^ii'dtsfq w* i 

Mammata does not say that this Nirveda is amahgala 
but says it is amahgala-prdya. As a matter of fact, Nirve a 
born of Tattvajnana is the greatest mangala. Says Bhatta 
Gopala in his gloss here: 

3 *W9- 

mm%m\ r. Pm., TSS ed., p. 138. 

This shows how trivial this argument for Santa based on 
■mangalavada is. Another difficulty in this argument of 
mahgala-amangala is the question why there should be any 
mangala when the enumeration of the Vyabhicann-s begins. 
No doubt, there is the use of madhya-mahgala among writers, 
but why should that madhya-mangala be at .the beginning of 
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the Vyabhicarin-s? Another argument advanced by the 
advocates of Nirveda is that it is in the position of a lamp on 
the door-step, a dehali-dipa, shedding light on ^her side o 
the door. Being enumerated at the end of the eight Sthayin- 
and at the beginning of the thirty-three * 

has to be taken, according to the implied idea of Bharata, 
that Nirveda among the Vyabhicarin-s must once be taken 
with the preceding items, the Sthaym-s, and then wi 
succeeding items, the Vyabhicarin-s. This is a so an argu- 
ment without weight. For there are other Vyabhicarin-s 
which are also Sthayin-s, as for instance, Amarsa which as 
Krodha is the Sthayin of Raudra, and Visada which as Soka 
is the Sthayin of Karuna. These are not brought to the 
front and enumerated at the beginning along with Nirveda.. 

Another possible objection to having Nirveda as Sthayin 
in addition to its being a Vyabhicarin, is that a Bhava which 
Bharata has definitely mentioned as a Vyabhicarin cannot be 
taken as a Sthayin also. But to this the reply advanced is 
that Bharata himself gives a hint, taking which it can be 

proved that the status of Sthayitva, Vyabhicantva and Sattvi- 

katva of the forty-nine Bhava-s does not belong only to those 
given under those names but that any of the forty-nine may, 
according to the circumstances, become, any of the three. 
This is the pre-Abhinavagupta view of the nature of the 
forty-nine Bhava-s and of the names Sthayin, Vyabhicarin and 
Sattvika. As a consequence of this view there developed a 
tendency which expressed itself, from the times of Rudrata 
and Lollata up to the time of Bhoja, that Rasa-s are not eight 
or nine only, but forty-nine. The hint mentioned above and 
referred to by these theorists is contained in Bharata’s text 
on the Vyabhicarin-s of Rati where he mentions Jugupsa, a 
Sthayin, as one among the prohibited. 
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GOS, I, p. 307, 


This means that Bharata himself suggests that Sthayin-s may 
become Vyabhicarin-s and Vyabhicarin-s, Sthayin-s. This 
view is stated as follows by Abhinavagupta, as purvapaksa : 

3TS?ITO$2lft ^RlfcT I 1 2 Abhi. Bhd., GOS, I, p. 334. 


Abhinavagupta criticizes this view. He does not accept 
the Nirveda born of Tattvajhana as the Sthayin of Santa. 3 If 
such Nirveda as is born of Tattvajhana is the Sthayin, it 
means that Tattvajhana is the Vibhava. The other 
Vibhava-s given, namely Vairagya, Samadhi, etc. are not 
Vibhava-s strictly. If they are included as Vibhava-s because 
they are causes producing Tattvajhana, they are really 
the causes of the cause. The cause of the cause is never called 
Vibhava. Further, Nirveda itself is an aversion towards all 
objects and is not different from Vairagya. Far from being 
the product of Tattvajhana, Nirveda is one of the causes 
bringing about Tattvajhana, for one having aversion to 


1 Means sdttvikatva. 

2 Gf. Vyaktiviveka , TSS ed., p. 13. 

3 But in one of the earlier contexts in his Locana on the 
Dhva- X, Abhinavagupta mentions Nirveda as the Sthayin of 
Santa. While commenting on a verse of his own illustrating a 
variety of Aksepa, Abhinavagupta says : 
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mundane things strives after Moksa and acquires Tattvajnana. 
It is well known that Moksa is directly attained through 
Tattvajnana and it is not true to say that one attains 
Tattvajnana first, then feels aversion, Vairagya, and then 
attains Moksa. Isvarakrsna also says that Vairagya is not 
the final stage preceding Moksa, that Vairagya at best 
results only in Prakrti-laya in the absence of Tattvajnana. 
Tattvajnana alone results in Moksa. 

surfer: i Samkhyakarika , 45. 

Says the Vrtti of Gaudapada here: 

mi wwm wiRfRijji?- 

t^!T I 3d: WJB 

sfad, d II _ 

It may be said that Tattvajnana strengthens Vairagya 
and increases it. Patanjali also says that Vairagya towards 
gums results from Tattvajnana ( purus akhyati ) : tatparam puru- 
sakhyater gunavaitrsnyam ( Togasutra , I. 16). But Vyasa, in his 
Bhasya on this siitra, says that such Vairagya is really Jnana: 
jnanasyaiva para kastha vairagyam (Anandasrama ed., p. 20). 
Therefore it comes to Tattvajnana strengthening and increasing 
itself from stage to stage. The result is: there is no Nirveda as 
Sthayin but only Tattvajnana. That is the Sthayin of Santa. 

Surely Bharata speaks in chapter 7 (Bhavadhyaya) , while 
describing Nirveda, of the Nirveda that is born of Tattva- 
jnana. This Tattvajnana or Samyagjnana and the Nirveda 
born of it do not refer to Santa Rasa and its Sthayin but 
refer only to the ordinary and common Nirveda born of 
realizing that one has made a mistake, and wasted energy 

in a worthless cause through mistake, as in serving a miser 
6 
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who would not pay: vrtha dugdho ’nadvan, etc. Such Nirveda 
can only be a Bhava. 

The advocate of Nirveda quotes now Aksapada against 
Patanjali. Aksapada, he states, says in his JVyaya-sutra, I. 1. 2, 
that the removal of mitkydjndna, i.e. the appearance of 
Tattvajnana, produces the destruction of dosa, i.e. produces 
Vairagya. Thus Tattvajnana-ja Nirveda or Tattvajnana-ja 
Vairagya is the Sthayin. This Nirveda or Vairagya is the 
final stage and not Tattvajnana which is only one of the 
causes of Vairagya. The reply to this is thus given in the 
Abhi. Bha .: Surely Aksapada speaks of Vairagya, but who 
■said Vairagya is Nirveda? Nirveda is an attitude of aversion 
and a continued sadness and, as such, is hardly identical with 
Vairagya. Moksa, for which we are now postulating the 
Rasa (the Santa), is a state of kaivalya in which there is neither 
the sorrow nor the joy of this earth. Vairagya is the cessa- 
tion of raga and dvesa, and is not identical with Nirveda. 
Even if we accept that Nirveda is Vairagya, it does not follow 
from Gautama’s words that Vairagya or Nirveda is the 
Sthayin of Santa. According to the sutra of Gautama: 

it is not the immediately preceding condition of mukti. From 
Vairagya, activity [pravrtti ) must stop; from cessation of 
activity, birth must end and when birth ends, misery flies 
away; when misery has fled, it is mukti. 

Lastly, there is no good reason why one should take so 
much trouble: qualify it as Nirveda born of Tattvanjnana 
and call it Vairagya and hold on to Nirveda. Such a cum- 
brous and elaborately described Nirveda is only another 
name for the simple Sama which can be the Sthayin of Santa. 
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Other views on the Sthayin of Santa are also available 
in the Abhi. Bha. Certain writers held 

8. utsaha. Utsaha, the Sthayin of Vira, as the Sthayin 
of Santa also. Abhinavagupta says: 

i p- 2 69 * 1 

How did some writers come to hold Utsaha as the 
Sthayin of Santa? Utsaha, as given by Bharata, is the 
Sthayin of Vira. It is said that there are three or four 
varieties of Vira, Dharma-vira, Yuddha-vira, Dana-vira and 
Daya-vira. The variety named Daya-vira, or the more 
•comprehensive Dharma-vira, as portrayed in the acts of 
sacrifice of Bodhisattva-s and as dramatized by Harsa in 
Tiis Nagananda is very much akin to Santa. So much so that 
.some antagonists of Santa say that there is no need for a 
ninth Rasa named Santa and that the situations in discussion 
come under Dharma-vira or Daya-vira. 

€r srrt '^if — I 

Locana , p. 177. 

m qTRRl I Hemacandra, p. 78. 

The Sthayin of Daya-vira, as of other Vira-s, is Utsaha. 2 

1 vr^r sapcreq £ ’ fra irera: I 

i ^Jjt^ra i f^% l wft • • - 

j Abhi . Bha GOS, I, pp. 267-70. 

5 srrer %ras;fiTra^ 1 fnr, Whf 

Rf : | . . . URf 5TF% II 

Sarngadeva, SR, VII. 1363-4. 

2 In reply to these critics of Santa who hold that there is no 
need for a new Rasa like Santa when there is Daya-vira, Abhinava- 
gupta says that Bharata gave only three varieties of Vira, 
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Further the path to attain Moksa is one of strenuous effort 
and the Yogin’s fights and victories in the realm of the spirit 
have always been described in the image of heroism CL 
the description of Aja and Raghu m canto VIII of the 
Raghuvamsa (vv. 19-23; from anayat prabhusaktisampada to iti. 
saLu miriym ca). Subratatanya explains at length in hts 
commentary, the Praudha-prakasa, on the Prabodhacandrodaya 
(Madras MS.), 1 how Santa-Rasa is portrayed m the play 
in the Samasokti of Vira. In a verse quoted by Avatarakavi 
in his commentary on his own Isvarasataka * a Vira is defined in 

terms of a saint. 

T(|d: I 

^ ^ 11 

In fact, the saint has been called a Maha-vira. Thinking on 
these lines perhaps, certain advocates of Santa who were 
exercised about finding a Sthayin for Santa from among the 

Dana-vira, Dharma-vira and Yuddha-vira and that one cannot 
create a new Vira. Daya-vira is only a new name for^banta. 

33* ^ ^ i qfz&H 

1 cCT ^ — 

c SfRsfft =3 1 

^ 5tTf 5ffII II 5 

1 Locana ' pp ‘ 1 1 7 ' 8 ~ 

Bhatta Gopala, in his Kdvyaprakasa-vydkhyd (TSS, ed., 

pp. 139-40) says: ■ ■ . „ . *, 

5a mwwn. ‘ ^ ™ 

„ l yj %nR sn toi ftftscSSrai II ’ Own 0 !- 

vrw II 

1 MD, 12561-2. 

2 KM Gucchaka IV, under verse 24. 
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Bhava-s mentioned by Bharata, chose Utsaha. They 
intended to improve upon the position of those who took 
hold of Nirveda, who made the mistake of voting a Vyabhi- 
■carin to a Sthayin’s place and hence felt their position eset 
with many difficulties. They had to resort to quibbling with 

auspiciousness-inauspiciousness, dehalidipa-nydya , etc. Lhe 

sponsors of Utsaha, like those of Rati and Jugupsa to whom 
we shall come presently, had the advantage of fixing ^one o 
the eight Sthayin-s mentioned by Bharata as the Sthaym ot 
Santa also. But then arose the problem: How could one 
Bhava beget two Rasa-s? The difficulty was overcome by 
.accepting varieties of the same Sthayin. It was even as 
Nirveda being made into a special species called Tattva- 
jnana-ja Nirveda, Nirveda born of the knowledge of Truth. 
Hasa also has many varieties. Rati is divided into Sam- 

bhoga and Vipralambha. • 

The writers who held Utsaha as the Sthayin of Santa 
built on sand. They knew not what they were doing. The 
opponents at once undermined them by suggesting the inclu- 
sion of Santa in Vira. One of the main purvapaksa-s to Santa 
as the possibility of its inclusion in one of the eight Rasa-s 
mentioned by Bharata. Anandavardhana mentions this 
•objection and replies: 


^ ferffifc: ^1 p>: I m SWI- 

m .SRBf: I Dhm ' PP ' 17? “ 8 ' 

The Dasarupakavaloka says : 

spq g aRffifa 'UTTkI I p. 117. 


gg the number of rasa-s 

The real position of the Bhava called Utsaha is this: 
Utsaha closely attends upon Ahamkara without which there 
cannot be any activity. No Rasa is possible without these 
two elements. Bhoja pursues this line and discovers his. 
Ahamkara theory of Rasa. But according to the rule of pre- 
dominance, pradhanya-nyaya, it is VIra Rasa to which this- 
Utsaha is connected most. This Vira is held to have four 
varieties, Yuddha, Dharma, Dana and Daya Vira-s. Of this 
Yuddha-vira is Vira proper. Utsaha is however Sthaym of 
the other three varieties also. This Utsaha is the very basis of 
all action and as such can be seen in some varieties of Santa. 
Two such varieties are Daya-vira and Dharma-vira which are. 
really names of two aspects of Santa. Santa is a wider field; 
it includes Daya and Dharma but is not included in or 
exhausted by these two. Numerous are the religions and 
paths of action towards spiritual realization. Why these two. 
Vira-s, Daya and Dharma, only? Dana-vira can be a form 
of Santa. Dana may stand for Tyaga also. Tydgenaike amrta- 
toarn anasuh says the Upanisad. Even Yuddha-vira can be a 
form of Santa: there are those who fight religious crusades for 
the defence of their faith. Similarly there can be a variety 
of Santa called Panditya-vira which Jagannatha humorously 
introduces . 1 Study of texts, learning their true import and. 

1 Rasagangadhara , KM, ed., pp- 37-42. ^ 

SR TO RVTO3 (p. 51)- 

Jagannatha mentions besides the four old Vira-s, Satya-vira„ 
Panditya-vira, Ksama-vira and Bala-vira. The Mahabharata- 
mentions numerous varieties of Vira, while describing Dana. 
Bhisma says in the Danadharma-parvan in the Anusasana. 
(Kumbhakonam ed.), vv. 22-7: 

3JT *!f R'4T: JT1TI: *8$ I 
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propagation of their teachings form part of Santa activities. 
These produce Panditya-vira in the prophet who has to meet 
and win adversaries in debate. So also there is Ksama-vlra 
which also Jagannatha points out. Ksama is a virtue of very 
great importance in Santa. Utsaha therefore is not Santa, 
Santa comprehends many kinds of Utsaha; that is, several 
kinds of sublimating Utsaha-s are Vyabhicarin-s in Santa. 
Daya-Utsaha, Dana-Utsaha, etc. are very frequent and are 
intimately related Vyabhicarin-s in Santa. Even the Yogin 
who has realized Truth and has become, like God, krta-kftya 
and avapta-samasta-kama , one having accomplished every- 
thing, has no more personal objective to be gained, has yet 
embodied existence in this world as a jlvanmukta and naturally, 
like God, he also withdraws not from untainting action for 
the good of the world. The Lord says: 

^ it FfrW I 

Bhagavad-gita. III. 22-4. 

zrasji ^ 5j?r: q^: i 

fRSJRePRrR I 

siRnyrer ^ ^tturcp-it ^ II 
’irr r rfi sjjRcrar q^: i 

R cP4T 3JJT: 5R TJRRTT: II 

IrIst RRR w SIR R I 

rt: ii 

5IJT: I 

SRgsjRTT UJi || 

3R^ R RS^IIcfRiqRS I 

sq qrrR q^R#&R R^'T^Rf^rctR II 
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Thus the Utsaha of such selfless activities as Dana-vira, 
Daya-vlra, Dharma-vira, etc. is an intimate accessory (and . 
only an accessory) in Santa. Says Abhinavagupta : 

m ap^f i 

Abhi. Bha., GOS, I, p. 338. 

There is a saying that for those who would have this world, 
there is no hope for the other. Only he who 
9. Jugupsa. discards all mundane things can walk to salva- 
tion. For this, he must cultivate the feeling of 
disgust or loathing towards the things of this world. This is 
the Bhava of Jugupsa. 1 Some hold this to be most important 
in Santa and propose it for the place of the Sthayin . 

I Abhi. Bha., GOS, I, p. 262. 

Bhatta Tauta has made some contribution with regard to 
this Jugupsa and its relation to Santa. In verses 97-102, 
chapter 6, Bharata speaks of the varieties in each of the eight 
Rasa-s and here he says of Bibhatsa : 

ii (I 01 ) 

Bibhatsa is of two kinds, Ksobhana and Udvegi. But m the 
first line, there is an additional word suddha. Commentators 
took it as qualifying Ksobhana and they distinguished the 
Udvegi variety as asuddka. But Bhatta Tauta said that 


1 Nirveda is very closely allied to this Jugupsa. 
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TB ibhatsa is of three kinds : Ksobhana, Suddha and Udvegi. 
The GOS edition gives a reading here which has syat trtlyakah 
for sydd dvitlyakah. Tauta explains Suddha-Jugupsa as disgust 
at the so-called pleasures of the world. Such Jugupsa is 
illustrated by poems of Vairagya in which sense-enjoyments 
are denounced. This is a very powerful aid to Moksa. 
When assailed by passions and tempted by evil, Patanjali 
.asks us to contemplate on the other side of the pleasuies, the 
.attendant misery, etc. and begin to loathe them. 

(fl) I 

d WA dtsg^:, I 

dqMTdfdlTf — T%ldfd?T91d s dd g ddR- 

ddTf: — ‘ 

■RTffl^SP 2o) ?fcf| cP-H ‘ftcfhdPRT qfdTS?- 

W) l cR disfq (#R§sft) 

'qRRtdRdfdd hd I Abhi. Bha., GOS, I, p. 332. 

But Tauta did not have the reading syat trtlyakah, for 
he interprets the text sydd dvitlyakah. He says that though 
there are really three kinds, Bharata speaks of two, because 
•of the rarity of persons having the Suddha-Jugupsa. 

Hcftdqi dfd STRICT I ibid., p. 332. 

r Just as Nirveda which is born of Tattvajnana becomes 
mafigala, Jugupsa for worldly objects becomes suddha. 

2 The meaning is that Raga or desire is the Nayaka or the 
pr im e player in the drama of life ( samsara-natya ) and the Suddha 
•or pure variety of Jugupsa or disgust is that which a special or 
xare character develops towards that Raga. 
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So it is that some critics who do not want a separate: 
Santa say that, even as it is possible to include it in Vira, it is 
possible to include it in Bibhatsa. The Dasarupakdvaloka says:: 

The reply to this is the same as to the argument which 
sought to include Santa in Vira. Just as Utsaha is a very 
prominent accessory of Santa, Jugupsa also is. This Suddha— 
Jugupsa may be a prominent Vyabhicarin ; but Santa is not 
of the form of Jugupsa. The Locana says: 

m W,A I P- 178. 

The Abhi. Bha. says: 

m SRFTSft RT £ RBTfRT§t- 

gfd, m m ? 

RM^RFRRRT cRI 5IFdf 33* 
GRT?IT:, I P- 338 - 

Another interesting view is that which regards the first 
Sthayin, Rati, itself as the Sthayin of Santa 
10. Rati. Rasa. This view also arose out of the neces- 
sity to choose one of the Sthayin-s mentioned 
by Bharata himself as the Sthayin of Santa also. This view 
also makes a fine approach to Santa and is an appreciation 
of an aspect of the fundamental nature of Santa. Truth 
whose realization is salvation is of the nature of Self which 
is Atman. It has to be realized by piercing the veil of things 
which are an-atman and which shroud the Atman. Things 
which are an-atman must be loathed and this loathing of 
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an-atman led to the Jugupsa-view. The Rati-view is closely ' 
related to the Jugupsa-view; for when an-atman is loathed,. 
Atman has to be loved. This love of Atman, Atma-rati, is 
the Sthayin of Santa. When one realizes Atman everywhere, 
his love floods the universe; Jugupsa then flies away; for 
there is none besides or beyond Atman to be shunned then: 

II Isavasyopanisad, 6.. 

Like Suddha-Jugupsa, this is Suddha-rati, a superior 
love, distinct from the Rati of man for woman. Bhoja 
pursued this idea of Atma-rati and arrived at the philo- 
sophical summit of the Srngara theory of one Rasa : 

trat w a I & Pra - X 

The Ah hi. Bha. records the Rati-view thus: 

RlRdTR I 

R dpt flR f.Td ^ || 

(. Bhagavad-gita , III. 1 7 . 2 ) 
Abhi. Bha., GOS, I, p. 335. 

Further, Rati has this additional qualification for being 
the Sthayin of Santa, since the final state of Moksa is one of 
ananda and the Self which is realized is itself of the form 
of bliss. 

1 See my Bhoja? s Srngara Prakasa , 1963, pp. 456-7 and 503-4. 

2 S ce Chandogyopanisad, VII. 25. 2: ; Mundako - 

panisad , III. 1.4: 3TRJRRT: I 
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This Rati sails in the same boat as Utsaha and Jugupsa 
fWv it seems to be more intimate_to Santa, a Vyabhicann of 
^ • nr ta nee Not only Atma-rati, but Rati for a 

greater imp ^ called B hakti and is proposed as a 

separate Rasi, comes under Santa. The Santa has had a 
love-treatment at the hands of some poets and theorists. 

=1 a* ***&* 1 T ... 

Abhi. Bha GOS, I, p. 340. 

On the same grounds on which Utsaha, Jugupsa and Rati 
were proposed, the other Sthayin-s can also 
n. Any one of ihe , [JC proposed as Sthayin-s ofSanta. Only 
remaining Sthayin-s. they have to be shorn of their ordinary 
Vibhava-s etc. and made a superior and extra-ordinary 
variety [victim) with Vibhava-s like Sruta. Any one of these 
light aL Sthayin-s can be called the Sthayin ofSanta. 

Abhinavagupta says: 

apSf ^ 1 3 ^ 

It is in accordance with this view that some hold a 
• t f vira Daya or Dharma, Jugupsa for the world 
called Suddha-J ugupsa and Rati towards the Self called 
Atma-Rati as the Sthayin-s of Santa. 

rates in his purvafiaksa that others among the eight Sthay 
have equal claim to be the Sthaym. 
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item * to arrofota* «*»*. *nfcro 

h#to 

grft 333K: 

TO^tfii ffiWFaHf ^ifo3 i * ^ ; 3^ : 

^ ^ i ft fifta* ft*TO 

=^3 g 5FOT5RI^ 3*TO W^, 31333 figfifcto- 2 3 ^#^- 


IcjcRflTflt lfi1ITOfi3fiTflT333 31333133*1^ I . ^ A c 

3 31*3#t %TCTO. 311 T33 Ml33 33 |. 

3^31333133 33 1 

3^33 HR3T c 3Tfifi3T3%: I 3lt533^3TT3f 13 |lfi §1333i3t3 

3Tlk3t^3 ^13 I 

AhhL Bhd .. GOS, I. PP. 336-7 (corrected). 


It is often said that for the thinking man, the world is 
a comedy. Man’s pursuit after trifles, his asthdne mahattva- 
sambhdvand, produces laughter in those who know the real 
value of the things of the world. To the Yogm, man’s action 
and sentiment appear as karma-abhasa and bhava-abhasa. Says 
Bhatta Bhallata in a fine verse: 

tt^ 313 g*3RI%3^35*##& 3501 TO': 

3?5thIflf^lRt3fl^I fi I 

31^3335R13f%3I3i3®f3?31^33H 513: 

c£3tf'(3 3fit l|t33^3 ftsjlft II 

So much on behalf of the importance of Hasa in Santa. 


1 Hasa. 

5 Bhaya. 


2 &oka. 

6 Jugupsa. 


3 Krodha. 

7 Vismaya. 


* Utsaha,. 
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It is but a thin line that divides comedy from tragedy. 1 
To the feeling man, the same world is a tragedy. The Yogin 
pities the poor sarnsarin, caught in the whirlpool of passion. 
Thus Soka seems to dominate in Santa. The seeking Yogin, 
the yatamana, who strives towards his goal, considers the 
world and its temptations as his enemy; he becomes angry at 
them and desires to do away with them. This attitude is 
Krodha and Raudra. The same attitude begets fear of the 
temptations from which the seeker desires to fly. This is 
Bhaya. He reads of or listens to an exposition of the great- 
ness the omniscience, omnipresence, blissfulness and other 
aspects of the nature of the Self and when he contemplates 
this wonderful truth about his own Self, he is thrilled and 
struck with the wonders of the world of the Spirit. This is 
Vismaya. As explained already, he loathes the so-called 
pleasures of the world and then Jugupsa forms the prominent 
attitude. In this manner, these seven Sthayin-s can claim to 

be the Sthayin-s of Santa. _ . 

The very possibility of each or all of the eight Sthaym-s 
being the Sthayin of Santa prevents any one of them being 
the settled Sthayin of Santa. It cannot also be held that, 
according to circumstances, the Sthayin varies m Santa. A 
Rasa with many Sthayin-s is foreign to the theory of Rasa 
and is an impossibility. Many Sthayin-s can only imply 
many Rasa-s. If by virtue of the unity of the object, i.e. 
Moksa, a plurality of Sthayin-s is accepted as resulting only 
in one Rasa, it can be pointed out that m view of both Vira 
and Raudra resulting in the same end, the destruction of the 
-enemy, Vira and Raudra can be made into one Rasa. 

1 1 have worked out this idea in my Vimukti, a philosophical 
farce in Sanskrit. See Samskrta Pratibha, vol. 4, no. 2. 
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Therefore, neither any one nor all of the eight Sthayin-s can 
be put forward as the Sthayin of Santa. 

The real significance of this view however lies in another 
direction. It points to the fact that any or all of the other 
Sthayin-s become, in their vicitra varieties, Vyabhicarin-s of 
Santa and in their ordinary varieties the causes of Santa. 
One may pass to Sama from Rati or Soka; as a result of 
broken love, or the death of a beloved person, one may seek 
solace in Sanaa. Asoka fought the Kalinga-s and passed 
from Vira to Santa. Therefore any of the eight Rasa-s or 
nil of them can be the Uddxpaka of Santa. Therefore it is 
that Sarngadeva says: Sama is present in all the Rasa-s. 

m I (SR, VII. 3535) 

A lull in the play of any Bhava can occur in a temporary 
way; it may be recalled that Alamkara texts deal with and 
illustrate phases of a feeling, as rising ( udaya ), subsiding 
( prasama ), mixture with others (sab data). This transitory 
Sama of a Bhava, if it is of an enduring character, sthairya, 
would cease to be a mere Vyabhicarin and would take 
characteristics entitling it to become the basis of Santa. 

Kallinatha, in his comments upon the statement of 
.Sarngadeva quoted above, says : 

ffd I 

It is perhaps in this sense that Amrtananda, in his Alam- 
kdrasamgraha , considers Santa to be above all Rasa-s, with 
neither friend nor foe among them. 
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^ M 3 T^lRdT | Adyar ed., p. 22.. 

The next view is a reply to the criticism of the above- 
given view which proposed any one of the 
12. All the eight eight gthayin-s as the Sthayin of Santa.. 

Sthayin-s together. ^ ^ suggests that a H the eight can be 

considered as constituting together the Sthayin, taking Santa 
as a peculiar case. 

^ ^ | Abhi. Bhd., GOS, I, p. 269. 


qft g RI8T: st ^ 

^Tf. i * 

^ ^ ibid. p. 332- 

i 

It is true that as purvapaksa, the whole of this complex 
world is involved in Santa; but all these form only Vyabhi- 

carin-s. Says Abhinavagupta : 

I lbld ‘ p ‘ 338 ‘ 

Rasa is developed from one and only one Sthayin; if 
many Bhava-s appear, they can do so only as Vyabhicarm-s. 
The analogy of pdnaka-rasa must not be introduced here. 
These Bhava-s contradict each other and cannot co-east at 
the same time. How could they function together to produce 

a common Rasa? , . . 

So, what is the real Sthayin of Santa? Abhinavagupta 

n Siddhanta: holds that Tattvajnana or Atma-svarupa 

Atman, Atmajfiana itself is the Sthayin of Santa. He briefly 


or Tattvajnana. 


ototpc it tTriis in his Abhi . Bhd . 
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g#l 5$ I ^ ^ ^ 

■ !" GOS, I, p. 337. 

r w*ft i 

Earlier also he says: 

cRi: ^ 1 

cR ^KcHT%^T ^t*T ; 3^ I lbld ’’ P ’ 26 * 

Tattvajnana or knowledge of Atman is the direct cau 
is itself Moksa. Therefore Atmajnana or the very na uie 
I! “I or Self which is itself of the form of Knowledge and 

Bliss -jndna and «W«-is *e Sthayin. This Atman s 

sSyin not in tire same sense in which Ratt, etc. »e; « * 
Sthayin par excellence. It is the basis and the root of all oh 
Sthayin-s. It is upon the substratum of this ultimate Sthayi 

that Ca result of sense-contacts with external objects of 

the world, the other eight Sthayin-s are created. Behind 
p ti Hasa etc. is the eternal Atman. Rati and other 
Sthayin-s rise and fall but Atman endures through all of 
them! sthayi-tama; Rati and the other Sthayin-s become its 

Vyabhicarin-s. {Abhi. Bhd., I, p. 337.) does 

Therefore it is, says Abhinavagupta, that Bharata does 

not mention this Santa Rasa and its Sthayin, Atman. For, 
it belongs to a higher plane and it would have been inappro- 
priate if Bharata had given it among Rati and the rest, 
is the very basis of Rati, etc. which are not possible witho 
it. HencI there is no need to mention specially what is 

undeniably implied. 

3RI noffiT 3 3^1 I lbld '’ l ’ p ‘ 337 * 
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Bhatta Gopala adds that Bharata abstained from indi- 
cating the Vibhava-s, etc. of Santa, not because he did not 
accept this Rasa, but because of its super-mundane nature. 

K. Pra. Vyakhya, TSS ed., p. 139. 

This answers also the objection that one should not go 
beyond the total number of the Bhava-s which is given by 
Bharata as forty-nine. Abhinavagupta says that the sanctity 
Of the number e forty-nine ’ is protected and that Bharata 
treats of Santa by omission, by his eloquent silence. 

| qq WI ^ P>T I ^ If ^igag%fcq 

Abhi. Bhd GOS, I. p. 337. 

As the permanent wall upon which Rati, etc. are foimed, 
Atman, the supreme Sthayin, is necessarily implied. This 
mention by silence means not only its acceptance but its 

acceptance as the greatest Rasa. __ 

Another reason why Bharata has not mentioned Santa 
along with Rati, etc. is the difference between Atmajnana 
and other Sthayin-s. Atmajnana is not relished through the 
same means in the same manner as other Sthayin-s. Since 
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Atma-svarupa is usually seen as tinted by Rati, etc. th 
ordinary means of comprehension which comprehend Rati, 
etc. do not comprehend the Atma-svarupa. Further, Bharata 
never attempts to give all the possible Sthayin-s. e gives 
only those Sthayin-s which are also Vyabhicann-s ; hence 1 
is that he clubs them all together and speaks of them as the 
forty-nine Bhava-s. That Sthayin, Atmajnana, which is 
never a Vyabhicarin anywhere, is not mentioned at al y 
him. How could he, knowing as he did, its real nature? 

As for the argument that the definition of the drama-type 
Dima, which expressly speaks of only eight Rasa-s, Abhinava- 
gupta explains that Bharata’s description really implies nine 
Rasa-s and Santa is kept in mind. The further condition 
that the Dima should handle dipta or forceful Rasa-s, dipta- 
rasakdoyayonih would become, as he argues in the Abhinava- 
bharati, superfluous, if it is not the intention to prohibit Santa 


in the Dima. 

All the above-given ingenuity and strain are the unavoi 
able corollary of the ancient method of commenting which 
never desired to go against the basic text and would introduce 
new things only by securing for them the sanction of the basic 
text. The facts about the Rasa of Santa itself which we 


gather from this discussion are: 

1. Tattvajnana or Atmajnana or Atma-svarupa or 
briefly the Atman itself is the Sthayin of Santa. 

2. It is like the wall; upon it are formed Rati, etc. 
which are upadhi-s of the pure self-illumined Spirit. Nourish- 
ment of the permanent, unconditioned and untarnished Spirit 
by the appropriate Vibhava-s, etc. will give the Santa Rasa. 

3. Though Rati, etc. are Sthayin-s compared to 
Nirveda, etc. they are Vyabhicarin-s compared to the Atma- 
sthayin, which is sthdyi-tama. 
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^ TOT SRfFRTc^, 3$ft3Zfj. 

I 5PT 3IRRWR: I 

This Atma-svabhava is called Sama . 1 

If Atman itself is taken as the Sthayin of Santa Rasa, 
we have the unique case of a Rasa in which the Alambana 
and Sthayin are identical. If Nirveda (Valragya) is the 
Sthayin or even Sama, the Alambana would be different, 
namely the phenomenal world with reference to which one 
develops aversion or non-attachment or the state of being- 
not disturbed by it, i.e. quietude. Visvanatha, author of 
the S ahityadarpana, who holds Sama as Sthayin, gives option 
lor the Alambana, the worthlessness of the phenomenal world 
or the Self in its true form : 

'fCTTOSrf qj II ni. 246-7. 

1 Abhinavagupta holds Sama which is identical with Atma- 
svabhava as a Sthayin for all time; this is what Sarngadeva 
meant when he said that S’ama which is enduring, Sthira, is not 
a Vyabhicarin. The anonymous commentary on the Vyaktiviveka 
also points out how Sama appears in the form of a Vyabhicarin 
in Srngara also. 

wrrfSpTFiPt wra i w frersr 

w i 

TSS ed., pp. 11-12. 

Just as there are two different Nirveda-s, two different Tattva- 
jnana-s, there are two Sama-s. The Nirveda illustrated by the 
verse vrtka dugdho ’nadvan, etc. is only a Bhava; it cannot be 
Tattvaj rianaj a-Nirveda which alone is held by some as Sthayin. 
See Abhi. Bhd., pp. 335-6. Similar is the case of Vyabhicari- 
Sama and Sthayi-Sama. 
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Where Santa is oriented to Bhakti, the Lord is taken as 
Alambana, as Hemadri says (The Kaivalyadipika on the 
Bhagavatamuktaphala, p. 269). 

Abhinavagupta advanced the above-given arguments for 
Santa and its Sthayin without resorting to the text of Bharata 
on Santa found in some recensions. In this text, Sama is 
given as the Sthayin of Santa. 

m 3TF# TO etc. 

Abhinavagupta says that Sama is only another name for 
Atma-svabhava. When one speaks of Sama or Nirveda both 
of which are citta-vrtti-s , one has to qualify them as a special 
and superior kind to make them the Sthayin of Santa. This 
qualification is unnecessary when Atman itself is accepted as 
the Sthayin. Rati, etc. which contaminate the Atman re- 
present the disturbed or vyutthita state of the citta. The pure 
nature of the Spirit is like the white thread on which are 
hung coloured stones at intervals. By constant meditation 
and effort, the pure light within is seen. It is a state of bliss 
in two ways, as rasasvdda and as the asvada of the real Atma- 
svarupa which is ananda. 1 

The text on Santa found in some recensions describes 
Santa as the prakrti , and Rati and other Bhava-s as its vikara-s . 
The latter rise and fall, appear and disappear on the Atman. 
They emerge from it and merge in it. 

ST JfTfa I 

m: 5TRT: w. II 

1 Gf. Nandilla Gopa on Prabodhacandrodaya, NSP ed., p. 5: 

g tfjjmrrcfcre 

^ 1 
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*tr=iT Rf'Ri wrr: i 

R$R: EfiOT: n 

& ^ ftfojRRTO 5ITRTSR: JR# I 

=q 5T1R II M, VI. 106-8; 

Therefore it is that Bharata, says Abhinavagupta, treated 
of Santa at the head of all the Rasa-s. Further the relish of 
all Rasa-s is alaukika , shorn of all mundane associations, and 
hence santa-praya . The bliss realized is akin to brahmasvdda 
which is dtmasvdda. Jagannatha pursued this line and said 
that Rasa is the manifestation of the light of Atman itself 
when the obscuring element falls away. Poetry and drama 
remove the bars and Atman manifests itself: 

q^W|!RRqR$R TORIM rt: I 

RG, p. 23. 

Ananta Bhatta on the Rasamanjari, Ben. Skt. Ser. ed., 
p. 234: 

wr: I 

wfo i 

The Rasavilasa ofBhudeva Sukla, Poona, 1952, I. 1: 


V 


The Text of the Abhinavabharati 
on the Santa Rasa 

In this section, I am presenting the text of the Abhi. Bha . 
on the Santa Rasa. It would have been unnecessary to give 
this text here, if the text available in the GOS edition had 
not been so error-ridden. The text presented here by me 
has been corrected with the help of Professor Mahamaho- 
padhyaya S. Kuppuswami Sastriar. I give in the footnotes 
the incorrect readings found in the MS. in the Madras 
Government Oriental MSS. Library against the letter c M 
and those in the GOS edition against the letter c G \ 1 There 
are still a few passages of which completely satisfactory re- 
construction has not been possible. Pandit H. Sesha 
Aiyangar, formerly of the Kannada Department of the 
University of Madras, placed at my disposal the readings in 
two MSS. of the Abhi . Bha . from Mangav Koil, which belonged 
to the former H. H. the Jiyar of Melkote. Some of the 
readings in these two Mangav MSS. supported our reconstruc- 
tions while many agreed with those found in the GOS edition. 
Three of the Mangav readings were definitely helpful. The 
Mangav readings are given in the footnotes, preceded by the 
letter 6 A \ 

1 Natya-sastra, GOS, vol. I, ed. 1, pp. 333-42. In the second 
revised edition of 1956, some of the reconstructions offered by me 
here have been adopted, but unfortunately, in some places, the 
second edition construes the passages wrongly. 
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It is well known that Hemacandra, who reproduces 
whole sections from Abhinavagupta, helps us a good deal in 
the task of reconstructing the text of the Abhi. Bha. The 
Santa Rasa section in the Abhi. Bha. is to be found, with the 
omission of some parts, on p. 68 (text and comm.), pp. 80-87 
(comm.) and p. 96. (comm.) of Hemacandra’s Kavyanusasana 
in the N. S. Press edition. As pointed out in the footnotes, 
Hemacandra supports the two Mangav readings selected by 
me, towards the close of the section. 

% m qsftr, i qq 

ii 

& tfcr Erarar 

i ciqisv-qq^qg q qrinip? 
^THd^RiTTq: | 1 2 ' 3 H* : :T^ir;Tq 3 , ^q[fc( 1 ( 1 x 3 - 


1 M. and G. 5[THTOT t Id^T: 

3 M. 


2 M. 3T^c!%R' ; 
4 G. grFf 
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l5 f5RI3Wre:sft JTljprra:, appfli^, SRRI- 

^ ff %gf^RJT: I {| 

T%:W^|raqd^WTlfcft: 2 . %gij*fcn*JHiaRr 3 I IRTsPiRftft 
qiHRqql'Rm: 4 wM ^ f =q#f%^TOoi 3 x^ 1 %$ 
z&'lFFct 5 T^Rqr: 6 | 7 hR ?*qR 8 

'WftqT Rinr:, sift g m\k I ^ ie 11 

— q^i 9 ^ sroff^rra^, ^’° #,#sfq 
3?qr#: 5 iR 5 i 3 ^ qF?.;qqiqRdr sgtw ift 

SPftre^ l m ^ ^11^3 sg%nf«refRqt ^ifj^RqRRT: 
^rtorr^ot 3 tf*qr<$Rn q.qoigRor st- 

qffi iRTR ^WRifc^r RPR?)-, FP-Tf q.aTrfd'dRqR- 
3 ^qi 9 4 [RcT[ %if%: rqiwra- yxi 11 qtfftd ir i m 

cPI^T f%xP=rr%: %qjq I — T%Fr- 

cP?^fRt:?srat m$ ^ %I%U mfe—iQ k’&ift- 

ip# =?f Rq^: ddSR qq, IlIFfT^RPT | ^fq. 

^TR^R qfel: 12 , 3RW TfTIE## 3R: F 

q^ I 53RIT R sqftqifcqR JgjfR Rt'^' 3 gRftfqRT flqq[- 


1 m. sFprptnFqrq: 

3 M. aTjqrsq^ 

5 G. cRm^R: s^FTf^q 
7 G. 


2 M. ^quTnqft: 

4 M. and G. Srdftq%RRr: 
6 G. fisfo 
8 G. jtr€I r«q% 


9 qR is omitted in M. 30 M. u=f 

11 M. ^ 12 M . qftj. 

13 M. Rqgqr 

A SWI^PIT is the reading in both the Manga v MSS. 
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51 ^- 

33T§glfq S 3T35IRM I ctT^R3f«l fqq%: RRRRlqq^: 4 * 
qiqtf%sqqf|eapqr q: qR: 5 RiMr:, *T Rq W&- 

q% 5 ^W — dxq^qqf fq 3 %SR 6 RRTRT qqqr 
^xq^R^qm fqqTqRq 3xR Riq | IqRqqklT^ 7 qR Rqf- 

? q^qRifqR ^RqqqqiTsq mrqqjRqfR:, r qifq- 
qo^iqi: i rr fqq% qm qqqrgqRqqiRRqi %iR^ai:, *r 
=q clxqfTqR SRgqtqqfeft I RR# f| q^T qqqq, q§TRq q=?q- 
gR§?q?IR ; d^RTR %:, q 3 q^q fMT fiqq, Rfqqm 
% # I ‘ ^i*n^ RiR^q; > (qRqq^iftqsr, y’A) §jq rt 
qqqqR: i qg qxq^TRR: q#q qsqt tqR ?sq I qqqqfg- 
^3^- — £ ^t sqqqqR3Dil^^> (qtq^qq;, {. ^) irq |. 
qqW; ‘qfqqi 3 %n4 ffq#r qq qqgj » frq jpstf^gqq* 

1 M. reads R^cfcfM^ and G. T^^cT^Tr^ cTC 5 ^. Both mean 

little. We must have a word here to mean All 

writers from Bharata explain Sattva as Manas and therefore 

is suggested as meaning arfr^lrc^. Unfortunately Hema- 
candra’s epitome of this passage (p. 68, comm.) does not have 
this word. 

2 M. and G. STgqrq^R ft#qqtaftqfcRII f^iqsqqRfSr 

3 g. qr qrpmq; m. qg ^rqu% 

4 M. sqqqcRTcT etc. 

5 M. and G. qRqrrrc#*: 

6 M. and G. sqq^rTJftft 

7 G. and Hemacandra; 

* Not by Patanjali, but by Vyasa in his Bhasya on the 
Togasutra (Anandasrama ed., p. 20). 
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WRIWITfa I 5 RqfPWR»fr qftfaqRPlftR 

3 R%: Wft ; ^pqt ^ | ?% sqft- 

qrRRiRTRRtr qsqq - 
«R?FPs 3 FP*, m — 

W 5 #S 3 f?|^ «PPR^IT R 1 TCR qt 
qft^rp: q°tr s^rkr BRWRfe 1 
$qr %??for t^NW qjm# 
w #d rqf fiqoiqgoi^ writ n 

^ wm*$ A iqqiq^ ; >rw ^ ^m; u 

^3 rpr^r^ f^qwq: ar^rci^ ^trHtr %*a- 
5 P^°T aWTOTlt: *PR§[: R^igTRiqTORoi 1 St^R 
t^q dqrrow? wgrg^ 1 ^ ? ^3 1^4 

Rqt: ? q> ^qqrf? Rqqr ft ^qwqrfRR^q^trafq^q: 1 
%m 3 *phW R v %: 1 qr t*Rqtq ftqq: 1 qqift a*q 
^bhoiW qap#W q m w? Rq^rtfqqi 2 RRqrft 
sirqiqiq 1 fqsq qxq^Rtfiqqt rr% ?r ^m^Rsf fqqfsRR f>q 
Riq, 1 qrq^iRqt: qqfoq 3 CRTfRqisqf RRqraq,; 3 Rgqr £ qqqi,. 
^^Tlff^qiRq, RTqRtJIRiqROjqqf q $iq$TRRRfq 

i^tq I qRIvl R% ^t 4 ir || 

1 M. and G. ^R'JIcrcqgFr 2 M. and G. RqRRrfer 

3 M. and G. $}£ ST*# ^ 4 M. and G. ^<tl%=R%;r 

A This is read as Wf^R in one of the two Mangav MSS.. 
Both M. and G. have TRtTrqcqq. Hemacandra also reads only 
fqRRTctq (p. 81 , comm.). 
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^ TO 3f BT: I cm v& 

Rferr qq 

gcf«r cFT«?% apqcW.ssr RTiqt I aq 

^sfOT^rm, m 2 ^ ^r.fzRtm 1 — 

*TOjf^q R?I^ qffiq: I 

**&pM 1 $w- m qqq q mlt 11 (%[, ^.) 

I qq *WmRqq tfjtf q^fiT:, fq^ R fq#fiqq: } 

r i^rtr 3 TT^rfcc% t q*qq:, si^rewmfsmR 
#r^ 3 siT^m.T:, S#fH1^ i%TOwf^ R^?T: t 4 stiq^oft- 
53 r -HffR^, Rw8Hfq 

%Ri%Rfq 6 q%q;^qf f^rror.^ srtot pqrfrcq 
H^qofrq^ | q %.R3qq RJRR I qfq^q f| fq%g.^ ^iqiq^ 
Vr-f^ 51 ®^f RRSqq q TOffift? 3 Rq,q^ 
cT^RRR ^)f% ptrJJRlTRT ^q^RRJSlR^qq ^qgq- 
3 qRflftq 9 f% 5 iRR.i;^ rrr pqrfqm 
R^qi qq 1 rttrrrx ^ q«r p-fifqm^cq^q- 
■JTfq qc^q 10 | fqffq^q q^q W^RRRqfq%: 11 | 

1 M. and G. 3TRRT 2 M. and G. STR=r 

3 M. and G. 4 M and q ^ m . 

5 M. and G. *J^^TcFT 6 ^ is omitted in M. and G. 

7 M. and G. ffaldRC. 

8 M. and G. qf{Wm ( %rs^T ^ dcW*Rfr 

9 M. and G. Td^RddT 10 M. and G. 

II M. and G. STfq*^' 
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R'St w irt %g;, 1 wrot qfttfeqfcter 

sn^n 

^ 3 qRqRRqRRRR qiHT: R# Rq *RTf%R ^lf?R 
13*11: I ^f#IW3*WJERl^, ?95%4 =q fiRR!R_ RRRft R 
q%R II 

SiPft ? R^TR — Riq;%RRRRlfR 
qit P-nfadT gtBi i RxqfR q qRTRqR^q i sti?jh«j 
S^RRtEH femtm 2 RR,R ; <Rl iffRlRfl 3 SRRRq ^ j fqqfetf 
RcI^T|#: I aRRmRdR feqq ?JR ^ ri^tr^; ^r : | 
*i$N ^RTR^Tr^Tq^qqq.ift qR^f|qriTRq^)q^R?f|ff,sR ^n?ft j 
R RTRT P4T^fcfqf ^-T.fqR qRRR^ | f| q^dfiRailRi^Rq- 

q^qqRdH 4 R«RTR?qq : RiR 5 R 5 3 R^%qRRf P 4 lfR^qiR- 

WRrRRTI: < RRcT: P-TifqR |RT 3^TRT I 3 t 4|(R g Rqi3RiqRRft{%~ 

m*m ^TRR Rq? A Rq]%T: RRfRt: 7 tRfqqift- 

^'mR 8 RRRcr Rq Rr^RJRRRRiR 9 RRT qRRRR; I 3 *r Rq 

SR^RR w R ?pr I r rf Rr*?gm^ w _zfc , 

qq R^WM^iqT fRRRR^q I ^]fq f,s} ^ 10 gsprjajRf^ 

1 M. SJflcfjo ; G. SJ^o 

2 M. -TORfF^JR^ IjRj^ ; G. oqfqfefr fRi^qq 

3 M. and G. 3Tr?qqrRq 4 M. iq^qR 

5 M. 3Tr%<3RRqr 

6 M., G. and Hemacandra omit g;cf : 

’ m. fra ^ 8 m. qrqqRq ?htr: 

9 M. and G. cUqq^^Rr 10 M. and G. omit R 

A Mangav Rrqrfcqr: ^TIRRtII#: . So also Hemacandra. 
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wrn |F[| i ^ ft am* #rri%jt 1 2 

cwr^fRR^Ji In^RcTi^iR^ 3 1 *wrft Rteq^q ^rf- 
R^S3S#RR ftgfrJpSR^^ra*#. II 

vmi m m i mn r RflqRR^ifqRf rorr 5 
#i%3 3T3q%FR; m a ^writ^rr 4 %tr^ 

rr*ri 5 1 m iffiirorcisilftfR WR^qqfR; i r rfrrt- 
wnw 6 5 rwrik^r ; rrrrr, sr^rth i 

m 3IIR*qRR: ; R SjRJPRR 7 5i%RT sqqftg: | qft 3 R nrq 
TO% sqqf^ZR, fiifes^R 5^ qR qsfejgJR: 8 I %q$ 
WWlx^cif Rq?rsfq 

^° r# i m ^Riftfct 11 i 

R^SRTRFR^q^R RxRsriR 12 5R:, rrf r q^jg^iq^ofqitqF 
33FRRt *RT3R: ; 18 *ssfh?t ^ ^^qqqRqqrfqq^i^ 

“srfwR, sg^Frsfq 15 jreiFRRr 16 ^r i rrirr ‘j?rfrr%t- 

^^1^’ (%1^5R;, ^o) |R | Rx=lfTR$^OTR R ?#R: 

*R#Sq l)R5?f#i%q;^R#^55iqF S^Rff^*^ | 


1 M. and G. RreR^TTrcj- 2 M. RefRq 3 G. jt|rr^ 

4 M. oqfii^i^^rci; ; G. sqRRrft^oftj}^^ 

5 G - 6 M. and G. oJffq^rrfeqHmR 

7 M. and G. efUc^RFRT 8 M. and G. qi=T: 

9 M. and G. firafr^cR 10 M and G. *T 

41 M. and G. qqif^R • 12 M. and G. 5>TCRn R 

13 G. 14 M. and G. 3TIR5HR 

15 M. and G. 46 M. and G, 
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m ^ qqftqqRjqftfT 1 ' 313 ^ 1 : 2 3qis?fftqqra«iiqqq =q ^ 
^qqrqTftqqr ^p% i arc ^ q^q^r qq i ^q f| ^wrq: i 
wi ^fa 3 q^^JTfqgqq:, 4 q$%g*n«r ^i3%qi^rar; i 
mi fqsE5*% ^t§qqg;, ^R^tsrq qr ‘qqRrcitiRTq^’ 
(qrqflq<SRT% {. $a) ffcT, mi =q fi| s|jrj^, mi =q qjsorqft- 
fqqqi^Wfqf: s^W^lftoTrsfq SffqRlq sfqqrep^ 
^T 6 sirr %^mv. Rqlq tfwq^qRjj qqr f| jti^ 
%bqR5ir|qRaTq;, 83 Ti^R?^g3iqff3r%^R^^qr^^1 : ffq^ qq? 
I^rlg^lq fwqiR 9 q q;q^ gqsRqfq 10 sqf^ i 
^ q^T#qjqfqr^qt?ig frq ^RTiffs^q q^qq5RT^#E®[- 

qq?Rjqi qqrq^qqTqfs+qjR^fsJcRiq i st^t qq Ul RijpjfqqiRq3rq) 
qqfqt^q sqqf^fcr, *& qgqrRqq n 
qg^ftsi^Rqm: ^FdRqfqq#fqyqFqq;: 12 I sq^lfeq 
it fq^qffq 13 q qlfqqq , ?qifqq fqq^: i ‘ sr^r yng^q; > 

1 g. BTjfTcrr: 

2 m. 3T3¥iwq: ^rfqqq^q . . . «nqqt; g. 

(3Ti%^r) -iqrqqt 

3 M. and G. qP-Tip additional 4 M. ^SJ^V-SI ^qrqq'- 

5 M. ftffd 

6 M. and G. d igwfRT 

7 M. and G. TlffsTg^ 

8 This bit both in M. and G. is very corrupt and suitable 
emendation was very difficult to be found. Unfortunately, 
Hemacandra’s epitome of this portion does not contain this 
passage (p. 81). 

9 M. f^iTKHq: ; G. R^qfenj. 

10 M. and G. 3 ^^%^ 11 G . . M Gap _ 

12 M. and G. 13 G. and Hemacandra: Jngfan* 
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». X) ft q^rcto nwf 

1 q g 1 3?nr^r qsiftoq^T 2 ; 

<uwiq%: i r r q 3 qRes^toq 4 * to^iq qto^it 
?ST# : ^ I ^ R 5IFcHOTf #WRW totottto q 
5 ii;r^1w i ‘ struh JiiqTR’ («%, t \X) 

.ugmscqf^w ^toTOqto^, to&qi ^^feqqkrarai. \ 

d^T t 

‘ qqftowii q;oTf: tffoRto: i 
aiferar f% ^ & m\ t% ^ #qq; n ’ 

^SG&TCT f^R W I $ciSR*r 
<#sa} m qr q^Rra *Nto *rcon^ i to 

i qi? q^iq tto' r fto q tfqifcq rr ? to- 
qil^qi q %^, T% ?N q: ? dr^RR cTl^q- 

*qqi% | 3T?qqf ^ ^ tof#! 

rpir 8 wi5rr i gtsft ft q to toiqrto: 9 , 
10 q?iqqq^qq jti%: i ^qqqrto iRRciRRmitoqifqqi 
&f m i qq^qrto^rq q^kto qskfeq toiqqq^q^r- 

1 M. and Hemacandra: 3 2 M. STsqqeqRl 

3 ^ is omitted in M. and G. 

4 M. qUT^c^d ; G. and Hemacandra: q^q^RT 

5 m. 3i<H33ctra; ; g. 6 * m. 

7 M., G. and Hemacandra; qqoTqt^ 

8 M. and G. areuR^ 

9 M. 35 ctoR: ; G. gssfi f? d Stto FTRir^t^FT: 

10 M. qwi°; G. qm^iq 
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I RSft dT^IRR: t 

%£ht srafsfti ^3 q i — 

wt 1 2 * ?3T ^ II ’ 

I % s -rfPRR 3 ll^ £R?^ , 

SB: f^IRBR:, mlfqRR, m *IW 

WT# 5 %n^T qRPRI: I *& J UFTCrasMfq I 6 3ffi 

^ STFdf 2 ? ^UR#sfq awRi?^ | ft=i%q^q q^tq- 

^fcTTOIR: q^RJ s^qRl^f fffjq^uT — ‘ q?% 7 - 
feraif^ph’ (r. sti. ^) ^ j srr ft ^%T%3rc 8 qqR- 
el RRcT flqsS^tq^qtfqi^^qJiJsR ff|5% fffifoffiTd- 
RRRfffR I dlq qqfq-RR: | 3R% RRFfaf ^ 

^«R 3RR W&m (iff. m. RR. %-U) I 

tfimfiftvtrimi^ ^xqRR II 

^ 3 sfapn^: 9 ‘ ^ gq RcTI VfMct » (ffRR^ , 
»• t°/W vrniwfi %mm*r ? qqf%^ i 

1 G. ^T^fFRra; 2 M. '-$4\ 

3 M. q^r’-rf f| fffofSIRi. 4 CE: 3T#sqfq is not found in ML 

5 M. and G. ^farW 5 ^ 6 M. q;?! TJ^T 

7 m. r^r^m: a m. 

9 M. qlJJJTqrfqr cR?f; ptd. texts read slightly differently. 
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mm ? r i 5raig*ra^r ; r ft r)%?rrt 

3*: SlfRI^fr 2 | R =g 

sirapferfct i Rg %g ^ris^ri ^rtrs^ 

RRRR, II 

*& 3 sq^Rlftqt R«R%i RcRftft | RRft^ ‘ 
RRRRRlfr R^R«T: ’ (RR^g, V. ^) |R | 3|q t^q 
IRRJSRRgRTWI |R R^RR | R?[ g q^cT^^BI^^g^Rf- 

Ri?:, R?Rq srrImrr, M#qii?Rfq qR^rgsiiRR rrrrrt 
^rrrji 

f?RRRT?lsfq cl«IljqqqTqfI^5[^^¥t^qiqt *jq$q . 
l m Rifq i%m : » (rt. gr. ^ i ^ 

4 R R#R fdRRqid:, RRR% RfalFfr« | Rg RR% RR|ir 
qilR W> RIM?: I 3MR — RRTR 5 fRRSR^ RR|R*4 gr^qpqf. 
RRlPtfR ^ffTCqfRSFRRRRtfRR I Rf%g#ITRIM?: I RRlft RfRRlft 
^TRK: RRR3T RRR 6 gfRMf?WRRfRg RqjM?; 7 I 8 ^vffRRlfg- 
q5RfM#?i q;q Mq^f^dR RftRRrfR %f%g n 

1 M. and G. tpRcgf^o 

^ argument and explanation are not clear. Sakti and 
Parahimsa evidently refer to Sakti and Pratapa mentioned among 
the Vibhava-s of Vira, in which some would include the Rasa of 
the Nagananda. 

3 M. sr tpURRlR; G. 53Ti* 5 RRIRR: 

4 M. fcRR; G. fe=jcM=r 5 m. q^4; G. 

6 G. R3Rtqriqd O 7 M. and G. 3TMR> 

8 M. and G. ferfJRTr^ • - . 

ftfimfiifcr 1 
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5fIRt W- I rf 5 ?! =3 
^qs'FNR: ’ 5<n^t ^ 

^TPcWf 13# I ?R 3%?RT 3TRRR WRl?:, 1 T%q%*qt 
$qftfc*n | cFgljqRSR : 2 qRRR^qftcT I *& 
^TfaSRPl 'J'WwR^ i R ^ gsRj SRRTR R WPfft 
«i»w 3 rRj: i groproft § fq^R s^q RORfaftfr 

R S*TWj|T ^ | 3f^_ 

£R3*mrftqR^ftrK) r qq wr: wr, #}fcf;£H$ii#qfr i 

rri RfaiR — 


‘ ^HRrftf RqRT ^WRRR, si^TO | 

^ r ^qsr sir ^q r^rr ll >* 

m r ^tfercter^ fqqrqi: i a f tqqjRqir%RR i 
%ram^RiT3[^^*rrar: I RqRqtafRiRr# sqftRiftar: i sr 
T® f*Wfa<*Rf^ ¥Tf%sq% ^RqRI 4 ^RTffRRffeq%fi#R 
r qqr: srstc^r wr i rr RRpuftqq — 

^TRTRfq^RTq^Rf^^TB: | 
ft:RWq%T: 5TFeI# RR fqfR: 1 1 
fi*nwi®iprcqto: srir. <#r: i 

1 There is a ?f here in M. and G. 

2 M. and G. SPUR 3 M. ggio 

4 m. 3wrfr^Rqt#HT: ; g. ^rfiRRqrrp-R: 

* Gf. Atmapuja, Sakta, MD. 5560 ; in the ninth Avarana, in 
the Sarvanandamayabaindavacakra , Devi is to be contemplated upon 
as embodying the Santa Rasa : 5 TFcTOTI§fiqrr | 
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gqfqfqqNiq 3 5jPci qq JT$q?r n 

qra q®B5t q q^q, qqtf ^rq: i 

‘ i&Rsqqsqqtfq: » (sir. sir. c\) # qrfqqr tteqqpr 

qiq%^ qfl^q m*m qqqqq q, i% ftq^q i 3 

qfa^i'-qqtfqRRiqq re> sqq#s^ ; 
f% qq qew : 1 1 qg qwtaqqiqwqRqqqq qj^q 
sqqx^qq 1 qq^, qixq^Rqztifqqq ^ 2 f^qqq q{%q?n^ f 

5 iFq 3 ^i^qq iraRfq q 3 q^qq#qq^lq^ I qq f%q^joi 
^gq sjfcrrr qgiq &s?q 1 *2^3 qqqqsqqiq: qqpq qq 1 
q^# q iRq irt qqRq qfrqq: $q:, uraqiiq. 11 

q#qpqM fqtr# q^qqqifqqrqqi^qq^RT q^qqwrq 
|qq 1 4 3 ^qi %^3 qnsq^qrfq #qq 1 5 qrqqr% f ^qw. 6 (?) 
fqqrq^qq 3teSWK?) 1 siq qqpq im qqfqq^qfoiqi- 
qrfq^qi : 7 ^qqlqqlfstqqi 8 qfrq^<q qtqrqRqfqf^i^qrqq^q 
qlqq^fqlq ^qfqqqwq 11 

1 511-q JTHl' fcqsf; | Cf. Abhi. Bha. ch. XVIII. 84-5, on 
Bharata’s definition of Dima: ^^Rfl?qq€ q^OTq qqyqiq 3JFOTT 
qqpT: ^qiRqrif — ^q#td | GOS, II, p. 443. See'also Hemacandra, 
p. 322, comm. 

2 M. and G. grqtrcq 3 M. and G. omit H 

4 M. and G. ^qqfrt: 5 G. 

6 M. and G. gfjqqqntRqq; these two bits are corrupt; from 
c ^Tcf *33 5 which begin the further sentence, it appears that Abhinava- 
gupta is showing here the possibility of action, which some deny. 

7 g. sq^i 8 G. o^fsgqqtmqqi 
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3r3R3T3l3^3 #??!: ? 3x33 — 3q*!3?Tf3W: 3*31^31- 
Tct%q^ 3313333^ 333 

33ito'<to 33 % ^^3 3q*fi%3 33itoift 
3$ft3T3ts33R^RT toq 3RT3R ■ 

|r qwrq^wtffq^to ^iRSfqmq^qr^t ^miwri to- 
srr 3TRs^[q^i%^q ito^q^Tto 33Tf33i33 to irt 11 
to wt:, gqqfqqfFito ^qitoq 3T ^rto 
to*3<3i<r 1 m ^FcRtosfq 1 2 * * 5 qitorten toirto # 
33to3> cRq-^rfjq; 1 3i3rto Iqgtor 1 atorenfto %ir w 
fR <333 1 t?t uto; 1 s 3 to *<ptct 3I%3 qtoiRi 1 3«?t ft 
3rsr JiRnftofl %: 6 * to mi^-, to 8 * mto to, vzm&f 
SIRlft %f: Wl 10 33 I 33 1^ S^Rto 3SR3 I 3^3 
towftoR It^q^R sR3R?3Ff toqfcqr, ii% 3i to 3T 
3F33 3333T313 1 33 33>Rlfq 3R3FTR II 


1 M. 33 q^rf Fr?3T3q3 ; G. ^qrard^qii. 

2 M. qd?5^r3ro 3 M. 3TRHO 

4 M. and G. q# 3 5 M. qpfcT:; G. qi'fcTf:] 

6 M. and G. ^|t^q f^Fd: 

7 Both the Mangav MSS. and Hemacandra read x$ which 

is better than or (l^R). 

8 Both the Mangav MSS. and Hemacandra read zjcft fif^o 

9 Both the Mangav MSS. and Hemacandra read cSSjJWif: 

which is better than the M. and G. reading cS^rjarr^. 

10 M. wfW;; G. Vm<$: 11 M. and G. 


VI 


Preyas, Vatsalya, PrIti, Sneha, Bhakti and 
Sraddha Rasa-s 

The advent of the Santa Rasa seems to have set the writers 
thinking on the sanctity or otherwise of the number eight or 
nine pertaining to the Rasa-s. 1 Close on the footsteps of 
Santa, an aspect of love called Preyas or Vatsalya, covering 
cases of non-sexual love like that between parents and 
children, elders and youngsters, became a Rasa. The first 
work we now know mentioning Preyas as the tenth Rasa is 
the Kavyalamkara of Rudrata (XII. 3). Preyas is found 
in Udbhata as an Alamkara by the side of Rasavat, both of 
which belong to a separate class of emotion-figures. Udbhata 
considers Preyas as the poetry of Bhava, Bhava-kavya, and 
distinguishes it from the poetry of Rasa called Rasavat. In 
Bhamaha and Dandin, Preyas was a kind of sweet compli- 
ment born of devotion or lo vt, preyah priyatardkhydnam. In this 
sense, Preyas as Catu lives in later literature also. But 
Udbhata’s view is peculiar. As Pratlharenduraja observes, 
any Bhava is Preyas for Udbhata. 

1 Sivaprasada Bhattacharya, in his Sanskrit gloss (in his. 
ed.) of the Alamkarakaustubha of Kavikarnapura Gosvamin in the 
Varendra Research Society Series, says that some Alamkarika-s, 
following the Paka-sastra and the Vaidya-sastra, hold Rasa-s to. 
be six in number. 

The basis of this statement is not given; and I have not been 
able to find the Alamkarika-s who held Rasa-s to be six. 
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m TOr^RT 3WJT sJiq^r: I 

This view found no follower, since Udbhata’s view of Bhava- 
kavya- and Rasa-kavya and his view of Bhava or Rasa being 
indicated by their own names met with criticism. The older 
Preyas of Bhamaha and Dandin as speech expressive of non- 
sexual love developed into a new Rasa. Dandin says that 
this Preyas is very closely related to Srngara but is distinct, 
since Priti is the basis of the former whereas Rati is the 
Sthayin of Srngara. 

Rtfalrerai m #: m i ka, ii. 289. 

The friendship or affection of parents — Sneha and Vatsalya 
— figure in some of the noblest poetry and there was felt a 
necessity to recognize a Rasa for such situations. Rudrata 
who introduces Preyas at first, mentions Sneha as its Sthayin, 
snehaprakrtih preyan . That Rudrata thought mainly of friend- 
ship is shown not only by the Sthayin but also by the following 
explication : 

3T%4 9RT I XVI. 18. 

We now get three categories of non-sexual attachment or 
affection: (i) the Preyas of Rudrata with Sneha as its Sthayin 
which comes to friendship; (ii) Vatsalya or the affection 
of parents and elders for children and youngsters 1 and 

1 Visvanatha calls this Vatsala, describes it as paternal affec- 
tion and gives it as a Rasa in his Sahityadarpana after giving the 
eight old Rasa-s and the Santa, the ninth. 

*$£ wsiferar ^ w : i 
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(iii) Priti, other kinds of attachment like that between a 
leader and a follower, a king and his officer or court-poet. To 
these is to be added the fourth, Bhakti , 1 reverence to elders 
and devotion to God. 

All these aspects, to begin with, were called Only Preyas 
which then was understood as all types of non-sexual love : 

i Bhoja, ski, v. 

Dandin’s Preyas, as his two illustrations show, refers only to 
the fourth aspect called Bhakti. He actually calls it by the 
name Bhakti and uses as its synonym, Prlti. Commenting 
on Vidura’s words spoken on Krsna’s arrival at his house, 
Dandin says : 

eRisr i 

nar-. i 

The illustration given is Raghu’s childhood and Dilipa’s 
Vatsalya ( Raghuvamsa , III). Haripaladeva (Samgitasudhakara, MT, 
3082, pp. 16, 17) accepts Vatsalya as a Rasa and gives Priti, as 
its Sthayin. The Mandaramaranda-campu curiously enough con- 
siders Karuna or Karunya (compassion) as the Sthayin of 
Vatsalya: 3^ 3 WTI*«T!fo ^ | KM ed., p. 100. 

Ka vikarnapura , who illustrates Vatsalya with Yasoda’s love 
for the child Krsna, gives Mamakara as its Sthayin : 

3T5T WWR: WNt | Alamkarakaustubha, p. 148. 

1 Kavikarnapura classifies love into sexual love— Sampra- 
yogiki Priti, Maitri, Sauharda and Bhava. The last is the Sthayin 
of Bhakti. ^ — 

?rr n 

Alamkarakaustubha , p. I24_ 
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3^5 f^t •#: | 

gsffa*! cf§ ffo || Kl, II. 277. 

The other instance is the manifestation of a king’s devotion 
to Siva, uttered in the form of a stotra on seeing Him : 

fRT 3$ *T#r 2I?Rq#or: I 

sfl'ra^RR era ^ ftWFW II ibid., II. 279. 

It is quite natural that in Sanskrit literature, Bhakti should 
have come in as a dominant motif and that scholars should 
have accepted it as a distinct Rasa. Though Rudrata 
mentions only the Preyas of Sneha, we find the Abhi. Bha. saying 
that others propose not only Bhakti but Sraddha, Faith, also 
.as a new Rasa. Abhinavagupta however does not consider 
them as distinct Rasa-s but includes them in Santa of which 
the two are important accessories. 

3Icf m qfosit 

(STR^O ffet ?T || 1 

Abhi. Bha., I, p. 340. 

Of Bhakti, more will be said in the section on Madhura 
Rasa. The Dasariipaka mentions Prlti and Bhakti separately 
as Bhava-s and includes them in Harsa, Utsaha or some other 
similar Bhava (IV. 84). 

1 Hemacandra reproduces this discussion on the additional 
Rasa-s from the Abhi. Bha. See KAH ’, p. 68, text and comm. 
•Sivarama’s Rasar atnahara is another work which refers to the 
-Sraddha Rasa proposed by some and rejects it as not being a 
Rasa at all, being devoid of camatkara : 

I KM Gucchaka 6, p. 120. 
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mi- ... i 

*qs*Rwk*r n 

Priti here means types of love other than Rati and Bhakti. 
To be clear about accepting friendship as Rasa, some seem 
to have called Sneha itself as a Rasa. Rudrata used the 
name Sneha for the Sthayin and called the Rasa, Preyas;. 
but these proposed Sneha as the Rasa and Ardrata as the 
Sthayin. Rudrata himself mentioned this Ardrata while 
describing Sneha as the Sthayin : 

1 XV. 19. 

The Abhi. Bhd. thus introduces and criticizes this Sneha Rasa 
with Ardrata as its Sthayin : 

kir w # m \ to \ e 

^ i m ft — id 

TWd:, %% k, STfcfft qq I trq 

i^Riqfq i Abhi. bm., i, p . 342. 1 

This dismisses Priti, Sneha, Vatsalya and similar Rasa-s based, 
on attachment. This is not a commendable attitude. To' 

1 Hemacandra, KAH comm., p. 68: 

id flf%q!c5Rqwricr ft fqdqr: i gsqqT: qr qmi. e 
if: i 3ppq?q 4%: rrer%:, qq qfiqqqRqr 1 syrtreq 3T3 tw mi 
i squid ^ fqqq qmqq srreqRpqti. n 

Sarngadeva, SR, VII. 1516-19: 

pf% iff qqr Riq qfq. wrq i 
^s;rjkpteiqi*r ^qifqqifj % Rf: n 

cRScf; traTTql f| qfiifff i 

sqfqRifcqqqqf:; qvrrqf: *qrfqqf g <ff n 
srgqrfqqqT itef q^Rqqqqqq; i 
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have less distinctions is no great aim. If it is said that friend- 
ship is only a variety of Rati, what should we call the Rasa in. 
the association of Rama and Sugriva? It cannot be Srngara. 
If brotherly attachment again is brought under Rati, what is 
the Rasa in the association of Rama and Bliarata, or Rama and 
Laksmana? If Dharma-vira can be called forth to deny Rasatva 
to Laksmana’s attachment to Rama, why should not oppo- 
nents of Santa call forth another kind of Vira to deny Rasatva 
to Santa? Do Abhinavagupta and Hemacandra mean that 
Friendship, Brotherly Attachment, Parental Affection and the 
like are only Bhava-s that cannot be nourished into a state of 
Rasa with attendant accessories? Literature is only too full 
of these types of attachment. The instance of Dasaratha’s 
death due to separation from Rama is ample proof for the 
existence of Vatsalya 1 as a major mood, fit to be developed, 
and fit to be relished. Bhoja includes it in his preliminary 
enumeration of ten Rasa-s . 2 As we have already seen, Visva- 
natha, Haripaladeva and some others accept it; and as we 

1 Strangely, we find Vatsalya in the midst of other Rasa-s in 
the text of Bharata in some MSS. In ch. 17, second section,, 
dealing with Pathya-guna-s, we find, in the KM ed. (p. 187), . 
with reference to Varna-s and Rasa-s : 

qi^gqqrs^ra i 

But Vatsalya here is obviously an error of Bibhatsa which is other- 
wise missing. Abhinavagupta reads Bibhatsa here. 

A similar strange passage occurs in ch. 22, in v. 3, (same ed.) 
where Rasa-s are mentioned as nine : 

mw ff ll 

But the correct reading here is SIlTOrrsrqjj; as the Kasi ed. shows.. 

2 A Pra., beginning: | 3TI5rif%3t5T TOR, etc_ 
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•shall see presently, it is acceptable to the Vaisnava 
Alamkarika-s. 

Laulya Rasa 

In the same section, the Abhi. Bhd. mentions and criti- 
cizes another Rasa called Laulya, of which the Sthayin is 
given as Gardha. Abhinavagupta suggests that it can be 
included in Hasa, Rati or elsewhere. 

■% % 3frZJ5I j Abhi. Bhd., I, p. 342. 

Laulya seems to have been proposed to label the Rasa of an 
.anti-hero like Ravana whose vile passion for Slta is enormous. 
This thirst of heart, Abhinavagupta says, is inappropriate; it 
is not Rasa in him, but only Rasabhasa; and the anaucitya 
•or impropriety of his desire causes Hasya Rasa. Sarngadeva 
.summarizes Abhinavagupta thus : 

5QJIJ | 

•See also Bhanudatta, RT, ch. 5, p. 125: laulye hasyah. 1 


Mrgaya and Aksa Rasa-s 

Even as Abhinavagupta does, Dhanamjaya also refers to 
other Rasa-s proposed by writers. Priti and Bhakti, two 
additional Bhava-s, and their inclusion by Dhanamjaya- in one 
or the other of the Bhava-s, were referred to previously. In 
the same verse, Dhanamjaya refers to two additional Rasa-s, 
Mrgaya and Aksa, Hunt and Gambling. 

1 Venkateswara Steam Press, Bombay, 1914. 
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J£W<3K% mil I 

pfennig ^tracTT: II DR, IV. 83- 

Rasa refers no longer to a mental state only; these writers 
generalize it to mean any motif or any 4 idea ’. 

If we can infer anything from the mention of these addi- 
tional Rasa-s by Abhinavagupta after a reference to Lollata’s 
view that Rasa-s are innumerable, we may say that it was 
Lollata who proposed these additional Rasa-s. Though 
Lollata’s commentary on the NS is not available, we have* 
about that time, the Kavyalamkara of Rudrata, which holds the 
same view on the number of Rasa-s as Lollata is mentioned 
by Abhinavagupta as holding. These writers re-examined 
Bharata’s text to find out what exactly constituted rasatva and 
bhavatva. Bharata considered as Rasa-s those emotions which 
were ‘ masters ’, svamibhuta-s, and were consequently attended 
upon by many minor ones ( bahvasrayah ), namely the Bhava-s.. 
The forty-nine Bhava-s described by him include the eight 
Sthayin-s also and these eight are once again described asBhava 
among the Bhava-s. This shows that the eight Sthayin-s had a 
Sthayin-stage and a Bhava-stage. When reinforced by Vya- 
bhicarin-s, Rati, etc. became Sthayin-s. Similarly, some 
writers thought, other Bhava-s also can be reinforced by other 
attendant Bhava-s and made into Sthayin-s. According to 
this view, the Vyabhicarin-s themselves would have other 
Vyabhicarin-s; Nirveda is attended by Cinta; Srama by 
Nirveda and so on. Says Abhinavagupta : 

— =3 qqfcr, w life? 

fwrfo I m%rl\ Abhi. Bhd., I, p. 346. 
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Abhinavagupta did not accept this view. 1 But Lollata’s 
;and Rudrata’s position would make its acceptance necessary 
for them. Bharata says while explaining what Rasa is : 

3pr W 5ft ^ I 

Rudrata perhaps based himself on this text when he said 
that any Bhava can be a Rasa, because asvadyatva or relisha- 
"bility is present in it : 

WT: II 

^sfq ^ii: n xn. 3-4. 

1 If he had accepted this view, he might have given a handle 
to those who considered all the thirty-three Vyabhicarin-s also 
as capable of becoming Rasa-s. So, he says, wherever there seem 
to occur in one Vyabhicarin many others, as for instance Vitarka, 
•etc. in Unmada in Pururavas, it cannot be said that one Vyabhi- 
carin is nourished by others, but it must be said that all these are 
-separately Vyabhicarin-s nourishing the main Sthayin, Vipralam- 
bha Rati. 

But this contention of Abhinavagupta does not seem to 
have any support in Bharata. He seems to allow Vyabhicarin-s 
in Vyabhicarin-s. Defining Dainya, the Arya in the NS says: 

(VII. 74, p. 362). Asuya, a Vyabhicarin is 
given as an Anubhava of another Vyabhicarin Garva (p. 369). 
In Autsukya, Cinta and Nidra are given; and many other Vyabhi- 
«carin-s also occur here as well as in Visada (p. 370). 

On p. 66 of his Locana , Abhinavagupta cites etc. 

.and calls it a case of Bhava-sabalata. He says that this verse 
portrays four pairs of Vyabhicarin-s appearing one after another: 
Vitarka- Autsukya, Mati-Smarana, Sanka-Dainya, and lastly 
Dhrti-Cinta. He concludes however that finally Cinta is the 
Vyabhicarin -which we relish. This seems to mean that the one 
Vyabhicarin of Cinta has other Vyabhicarin-s, Vitarka, etc.: 

3 FRTRr or ^ tomrwrr i 
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Only the poet must develop the Vyabhicarin also to a 
state of relishability. Namisadhu explains Rudrata clearly 
and observes that there is no mental state which cannot be 
called Rasa, if it is developed : 

spwrarct SPRTO — R<p vm W %lf%: V] 

Rftqtq m v wfrrrI' i Ri^RFRteFRFiRh 

3T^ RF RR RF ^TF 3rPT ^ I 

Rudrata was perhaps contemporaneous with Sankuka 
( c . a.d. 850) and thus followed Lollata (c. a.d. 825) on this 
question of Rasa-s being as many as Bhava-s. If Bharata 
spoke only of eight or nine Bhava-s as Rasa-s, it is because of 
their greater vogue among poets and critics. According to 
Abhinavagupta, Lollata said the same thing : 

WR P =R WF ^ I £ RFRR- 

RtelF PFRRT RR^p ’ # RR RRR^far- 

RR3*RRR3R | Abhi. Bha., I, p. 299. 

RR RIRRRfifesiF RWfRRR 

3R1R , RR | RFRF«TF% RRg^R^ I ibid., p. 341. 

It is perhaps Lollata who, while commenting on the text 
enumerating the Sthayin-s, Vyabhicarin-s, etc. at the begin- 
ning of chapter 6, says regarding Sthayin-s that Bharata did 
not give any fixed number for the Sthayin-s; for, Abhinava- 
gupta says in his commentary in this place : 

STTfiS ^ RFSRF I ibid., p. 270. 


1 . 
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Unfortunately, the Bhavadhyaya of the Abhu Bha. is, for the 
most part, lost and Abhinavagupta’s detailed statement and 
refutation of Lollata’s view are lost to us. 

Pratlharenduraja who comes after Anandavardhana 
notices this view of Rudrata that Nirveda and the other 
Bhava-s are also Rasa-s. His explanation for the generally 
prevailing view that only eight or nine are Rasa-s is not very 
different from Lollata’s parsada-prasiddhi. Pratlharenduraja 
takes his stand on caturvarga , the fourfold objective of human 
efforts, as contrasted with those objects which are to be 
avoided by the wise, the pariharya. He says that only nine are 
called Rasa-s because of their reference to the four Purusartha-s 
and the name Rasa as restricted to these nine is iantrika> 
technical and traditional for this Sastra. This is a clumsy 
explanation; virtually this writer accepts the position of 
Rudrata. The tantrika or paribhasika nomenclature begs the 
question and one fails to see how any Bhava, Nirveda or 
another, is irrelevant to a Purusartha. Says Pratlharenduraja : 

qftqtq: 

i g cWlfitTO 

(srw) 

^TSft WT: 1 m I asoi: — 


1 Rudrata; see above p. 126. 
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S ifcl $ 3 $: I aisff. 

WTf^I 3rf^ || KASS. Vydkhyd, p. 49. 

To some extent, the final observation. of Abhinavagupta 
himself at the end of the sixth chapter is weak and justifies 
the restriction of rasatva to eight or nine on grounds neither 
stronger than nor different from Lollata’s parsada-prasiddhi or 
Pratiharenduraja’s caturvarga-prapty-upaya. 

Vimte i qpfeqferc i etc. 

Abhi. Bha GOS, I, p. 299; also p. 34 L 

Vyasana, Duhkha and Sukha Rasa-s 

The Natyadarpana of Ramacandra and Gunacandra fol- 
lows Abhinavagupta, reproducing these very words of the 
Abh. Bha. but adds that though usefulness in Purusartha and 
rahjana restrict Rasa-s to nine, more Rasa-s are possible: 
Laulya with Gardha as its Sthayin; Sneha with Ardrata as 
its Sthayin; Vyasana Rasa with Asakti as its Sthayin; Duhkha 
Rasa with Arati as its Sthayin and Sukha Rasa with Samtosa 
as its Sthayin: 

^T^cTT^n4t 

GOS, 1st ed., p. 163. 

According to the view that accepts the Vyabhicarin-s also 
as Rasa-s, the names Sthayin and Vyabhicarin are not fixed 
names of two sets, but rather names of stages. A Sthayin 
may be a Vyabhicarin and a Vyabhicarin may become a 
9 
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Sthayin. Abhinavagupta himself draws our attention to 
Bharata prohibiting the Vyabhicarin Jugupsa in Srngara {Abhi. 
Bha., p. 334 ). This Jugupsa is a Sthayin. The Vyaktiviveka, 
discussing this question, says that Sthayin-s appear also as 
Vyabhicarin-s and it is in the latter aspect that they are 
dealt with by Bharata in the Bhavadhyaya: 

I . . . *ra 

gTO® . . . I tss. ed., P . 13. 

The commentary says here : 

to 1 m ^qifeftwqr:, mw 

JgjfRRt, #?*q TTO^RlIl, ^*Rq T^RqqR 

qRftt, wJ, W afanfaltl, 13 RJIB 1 : 

tfsKRteatt, srcnto^ 11 

TSS. ed., pp. 11 - 12 . 

Sarngadeva, Samgitaratndkara : 

TOBM: ^gqgftwi: | 

^If^lt^Rd R sqftraiftoi: || 

^TRRcqfq 5RI RR % I 

m ft m- ^r 5 irt =q sto 11 

qft ^ 1 % R #% 33 RIT R I 
3 Rq#$fqt sqfcqTf^ 11 vn. 1519-22. 

Bhanudatta, Rasatarangini, ch. 5 : 

RlfqqfSFT RfTOR I |TB: r 'mk I #: I 

TO# ^tq^WRqi: I #qt BR I §jpT TO% | TRflffqST# 

*$#3 sqfq^ift'ti 11 
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Further, we find among the Vyabhicarin-s, Amarsa which 
is only Krodha, the Sthayin of Raudra, but in a lower degree ; 
Trasa which is Bhaya, the Sthayin of Bhayanaka; Visada 
which is only Soka, the Sthayin of Karuna Rasa. 

Bhoja is a writer who held the same view as Lollata and 
Rudrata on the number of Rasa-s. Bhoja’s theory of Rasa 
is a very complex problem and it has been expounded at 
length by the present writer in the Rasa chapter of his work 
Bhoja? s Srngara Prakasa Bhoja is a monist and a pluralist 
combined, regarding this question of the number of Rasa-s. 
Fundamentally, Rasa is only one to him, and that is, 
Srngara or Ahamkara or Abhimana. Compared to this, 
even Rati-Srngara, Hasya, Vira and the other old Rasa-s, are 
unfit to be called Rasa-s, but are only Bhava-s; much more 
so the Vyabhicarin-s. But this is a pdramarthika state of affairs 
and there is a vydvaharika state also in which, by z ipacara, the 
name Rasa, by virtue of the immanence of Ahamkara in all 
of them, applies to all the forty-nine Bhava-s. 

XJdatta and Uddhata Rasa-s 

If we turn to Bhoja’s SKA , ch. 5, we find him first men- 
tioning only the Sthayin-s of the eight old Rasa-s: 

i 

. . II V. 14. 

Then, he adds, that these Rasa-s have vises a-s , which, 
as a matter of fact, means, additional Rasa-s : 

: 1 

faanrewns: snorter wt: ii v. i64. 

1 1963, pp. 425-526. 
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The additional Rasa-s mentioned here are the old Santa, the 
Preyas which we have already heard of and two absolutely 
new Rasa-s, Udatta and Uddhata. Dr. Abhaykumar Guha, 
writing on the Rasa cult in the Caitanya-caritamrta, in the 
Sir Asutosh Mookerjee Silver Jubilee Volumes , says (III, pt. 3, 
p. 375) : c Another rhetorician, Bhojaraja, adds one more, e.g. 
Preman (love). Thus according to Bhojaraja, eleven rasa-s 
in all. 5 He further says that, to the well-known nine, some 
add Vatsalya, while Bhoja adds Preman, thus making them 
eleven. This information is wrong. Dr. S. K. De says in 
vol. II of his Studies in the History of Sanskrit Poetics (p. 264). 
that Bhoja mentions as many as ten Rasa-s, including the Santa 
and Preyas; this also is incorrect. As shown above, Bhoja 
accepts twelve Rasa-s in all in his SKA. There is no peculiarity 
about Santa and Preyas 1 in Bhoja, both of which are Rasa-s 

1 (a) Bhoja gives Preyas as vatsala-prakrti , i.e. having Vatsalya 
as its Sthayin (SKA, p. 514). Bhoja’s illustration is however not 
friendship, but only love for woman which will not prove Preyas 
as different from Srngara. As a matter of fact, Preyas is consi- 
dered by Bhoja as the Rasa lying at the root of Srngara and all 
other types of love. Preyas is called ahetu-paksapata: 

£ qsjqraf gffer ufai^r i 

g f| gtesra ll ’ 

( Uttararamacarita , V. 17) SKA, p. 515. 
The verse from the Uttararamacarita quoted by Bhoja occurs in 
the drama to explain the inexplicable love that two persons, of 
whatever description they may be, evince mutually on seeing each 
other, called tdramaitraka and caksuraga. This is a purer and more 
basic love which finds a high place in Bhoja’s imaginative 
mind. Bhoja, as can be seen in the last section of this book, 
synthesizes all Rasa-s and Bhava-s in this Preyas or Preman. 
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from earlier times. The two new Rasa-s of Bhoja are Udatta 
and 'Uddhata. They are both explained and illustrated on 
p. 515 of the SKA . Mati is held as the Sthayin of the Udatta 
Rasa and Garva as the Sthayin of the Uddhata Rasa. Bhoja 
says that the Udatta is also called Urjasvin. 

It is clear that Bhoja proposed these two new Rasa-s as 
a result of his realization that each type of hero shall be 
distinguished by a Rasa which dominates his character and 
constitutes his individuality. Thus Santa is the Rasa of the 
Dhira-santa hero; Preyas of the Dhlra-lalita; Udatta or 
Urjasvin of the Dhirodatta and Uddhata of Dhxroddhata. 
He says expressly in his Sr. Pra . : 

=r =3 333^ 

^ I T^5 

I Mad. MS., vol. II, pp. 337-8. 

Among old Sanskrit writers also, as among modern 
research scholars, few had a correct knowledge of what the 
king of Dhara said actually. Bopadeva and Hemadri in their 
Bhdgavatamuktaphala and its commentary Kaivalya-dipika took 
note of Bhoja’s Preyas, Udatta and Uddhata Rasa-s and 

Hasya is love for Hasa; Vira is love for Utsaha and so on. In 
his Srhgdraprakasa , ch. Ill, Bhoja says at the very outset: 

srr^pcr I 

( b ) Dr. De and Dr. Guha evidently owe their view of the 
number of Rasa-s accepted by Bhoja to Kavikarnapura’s Alamkara - 
kaustubha : 

#^3 OTFTRg I P- 123- 

Bhoja’ s synthesis of all Rasa-s in Preman is to be found in 
this writer also; of this more later. (See Alamkarakaustubha, 
pp. 147-8.) 
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rejected them. 1 Singabhupala was the other writer who 
caught sight of Bhoja’s Udatta and Uddhata Rasa-s and 
criticized them in his Rasarnavasudhakara , TSS ed., pp. 168-72. 
The anonymous Sdhityamimdmsa (TSS, 114), a work largely 
indebted to Bhoja, also notes Bhoja’s Udatta, Uddhata and 
Preyas and remarks that some would consider these three 
Rasa-s as included in the eight. I have dealt with this 
elsewhere. 2 

In addition to these two new Rasa-s, Bhoja, like Rudrata, 
recognized all the Bhava-s as being capable of becoming 
Rasa-s. In the Vyavahara-stage, Bhoja held all the forty-nine 
Bhava-s as Rasa-s 3 : 



sratsfq 

| Sr. Pra., vol. II, p. 301. 

WRt WT: 

^ ii 

^cnspi: pi: ; I 

RRR ; m TORI: 

*RR*R II 


Sr. Pra., int'rod., vv. 11 and 12. 

1 Calcutta ed., 1944, p. 168. See also my Bhoja' s Sr. Pra., 
1963, pp. 416-20, 444-5. 

* ibid., pp. 411-421 ; 511-12. 

3 ibid., pp. 413-5; 438-9; 464; 487. 
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^qq%: i ft srcifeft: it q^T- 

^cq^r I q ^ ^Jlfqq f 3?1?{#W^^PI f 

#i#PRKqf%si prqq#5rqi^, ?nwT??tei i ^Rtei ^ — 

gifrq^t, ^I5RTt, aiwt =q I d^T^TOl^: I 

^m\ ffcf I 

sqfftsjfo fqswi^R l 

ibid., vol. II : p. 355* 


gpq -&jg: (=qj|:) — B# Wffl*p¥3ftqT$- 

^HWT I cPIT ft — 

df^H-FR^ffct %sfq Wf: u (Rudrata, XII. 4). 

?m =q q^kW wfc- 

5®rc^r ibld * 


Bhoja restates Rudrata’s position with some arguments. 
He asks: If Rati and the other seven become Rasa-s, why not 
Harsa and the rest? If it is said that Rati, etc. alone become 
Rasa-s by virtue of their being Sthayin-s, why are not Harsa 
and others Sthayin-s? It cannot be said that all these eight 
and these eight only are ‘ permanent ’, and Harsa, etc. are 
'fleeting’. Among these eight also, there are Bhaya, Hasa, 
Soka, Krodha, etc. which are not 4 permanent ’. Permanence 
or evanescence is not invariably inherent in any Bhava but is 
born as a result of character and circumstance. Universality 
and the quality of being a major mood do not pertain to these 
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eight only. Cinta is as much a major mood, in a character 
and in a set of conditions, as Rati. Therefore, even as Rati, 
Glani (Fatigue), or Harsa (Delight), have their own Vyabhi- 
carin-s, Anubhava-s and Vibhava-s. 1 Provided the poet 
develops these, Harsa, etc. also, with their attendant emotional 
conditions, they also attain to sihayitva and rasatva. Thus, in 
a later section devoted to illustration, Bhoja speaks of Ananda 
Rasa with Harsa as its Sthayin. 2 [SKA, p. 636 and Sr. Pra., 
vol. II, p. 394.) On pp. 394-5 of his Sr. Pra. (vol. II) and 
p. 627 ofhis SKA, he speaks, along with the Vira and Uddhata 
Rasa-s, of the new Rasa-s Svatantrya, Ananda, Prasama, and 
Paravasya. On p. 399 of the Sr. Pra. (vol. II) and 629 of 
his SKA, he speaks of Sadhvasa, Vilasa, Anuraga and Sam- 
gama Rasa-s. This beats Rudrata who mentioned Nirvedadi 
only, i.e. all the citta-vrtti-s and primarily the Vyabhicarin-s, 
as Rasa-s. But Bhoja extends rasatva to Sattvika-s also, which 
are physical manifestations. And in this respect, he is one 
with Namisadhu who says while commenting on the bit in 
Rudrata: 

ffa IW. & — 

1 Accordingly, in chs. 13-14 (vol. Ill, Mad. MS.), Bhoja 
gives the Vibhava-s, Anubhava-s and Vyabhicarin-s of all the 
forty-nine Bhava-s. According to Abhinavagupta, only the eight 
or nine Sthayin-s can have Vyabhicarin-s. Vibhava-s and Anu- 
bhava-s are granted to all. 

2 The Natyadarpana , as pointed out above, mentions Sukha 
as a Rasa with Samtosa as its Sthayin. Contentment, Samtosa, is 
Anandavardhana’s Trsnaksaya and Sukha in the Natyadarpana is 
really Santa Rasa. 
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Though called Bhava-s. the Sattvika-s are physical mani- 
festations; sdriras tu sattvikabhavadih says Bhanudatta in his 
Rasatarahgini . But to Bhoja, even these are Rasa-s, as much 
as any citta-vrtti. Fortunately the inanimate Uddlpana 
Vibhava-s like the southern breeze and moonlight and the 
Alambana Vibhava-s which are characters themselves are not 
made Rasa-s! To these Bhoja would be content to give the 
name rasanvayavibhuti-s. But there seem to have been some, 
before Bhoja also, who would take, as the Dasarupaka points out, 
such themes as Mrgaya (hunt) and Aksa (gambling) as Rasa-s. 

From a passage in the Locana of Abhinavagupta we 
understand that a period of chaos prevailed in the world of 
Rasa-s. Abhinavagupta says that some hold the pure Vibhava 
only as Rasa; some Sthayin only; some the Vyabhicarin 
only; some the interplay of all these; some the story enacted 
itself and some all this put together : 

wniffaB I Locana , p. 69. 

It is perhaps on the authority of this passage in the 
Locana that Jagannatha Pandita says in his RG , p. 28: 

‘ ^IRIW: W- ’ # ^ I ‘ $3 ^ 

vn s 33 3 33tsfq ^ » # Wl' I 

4 33 w. ’ i ‘ RpRPswr m 1 icfoR i 

'sqfiNtffo cm cm I 

Such a view of the concept of Rasa has been criticized 
by Abhinavagupta. 1 Surely the very substratum of the 

1 See Bhoja's Srhgara Prakasa, 1963, pp. 445-9. 


138 


THE NUMBER OF RASA-S 


Bhava-s, namely the characters, the Alambana Vibhava-s, can- 
not be called Rasa. Things like moonlight and the southern 
breeze, which are jada and are conditions of Nature which kindle 
the sentiment, Uddlpana-s, cannot possibly be mental states, 
citta-vrtti-s, and are thus not to be called Rasa-s. Similarly 
the Sattvika. What Bhava is a tear which is a drop of water 
and romanca which is hair standing on end ? While defining, 
explaining and illustrating the eight Sattvika-s, which are also 
Rasa-s to him, Bhoja says in his SKA (pp. 498-500) that 
though they become Rasa-s, they, being Sattvika-s, are not 
attended by accessory Samcarin-s: 

SKA, p. 498, 

What does Bhoja mean by such qualified Rasa-s? How 
can an unattended thing be considered pusta or developed? 
If it is still looking up to something to render itself understood 
anyamukhapreksin , how is it leading? A mere description of 
Stambha cannot make an instance of Stambha Rasa. The 
concept of Rasa means (1) an emotional state and (2) an 
emotional state which is pradhana. This pradhanatva is not a 
mere question of a poet nourishing a Bhava. It means that 
the Bhava is, by nature, a major mood, within which occur 
a number of secondary emotional states. Only such a major 
state of mind can be reinforced by attendant conditions. 
Bhoja says Glani can be reinforced by Srama, etc. This is 
not possible. When it is said that one is glam, fatigued, the 
question is at once asked, and the mind does not rest without 
asking this question: Why is he fatigued? That is, there 
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cannot be visranti in a minor or fleeting feeling; such a minor 
mood is common to more than one state of mind. One may be 
fatigued because of Vipralambha, because of fighting in Vira,. 
because of Yogic practice in Santa. But when it is said that 
Rama loves Sita, there is no more question. A Sthayin 
explains a world of feelings; it is like a master with many 
servants; it is independent, svatantra and ananyamukhapreksin, 
ananydnuyayin and svavisranta. This is the significance of the 
simple but effective simile of the King and the followers. 
Abhinavagupta clearly explains the position thus: 

RTOflt SRjqerRcf: I 3# aPRPFa ^ 

Abhi. Bhd., GOS, I, p. 283. 

^ R3T%T: I 

ibid., ch. 7, p. 343.. 

As regards the criticism that some among the accepted 
Sthayin-s of old are less permanent, Abhinavagupta accepts 
that there does exist a graded pradhanya among them. He 
accepts also that sometimes, the Sthayin-s become Vyabhi- 
carin-s but Vyabhicarin-s do not become Rasa-s. Vyabhi- 
carin-s are always paratantra . 1 It cannot be contended that all 

1 To Abhinavagupta, the Vyabhicarin-s are always paratantra; 
to Bhoja, they are svatantra and paratantra according as they are 
Rasa or Bhava. There is a writer, later than Vidyanatha, named 
Venkatanarayanadiksita, of the Andhradesa, who seems to follow 
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Bhava-s are equally relevant to the Purusartha-s. The point 
in the argument of caturvargopayoga is this: There are any 
number of things that man aspires for and works to get; but 
all this falls under the four heads of Dharma, Artha, Kama 
and Moksa. Similarly, though any feeling of man, as such, 
cannot but be related to his activity towards caturvarga-prdpti, 
there is a classification and grouping possible among them, 
according to which we arrive at a few dominant heads, under 
which the rest can be brought. The argument of ranjanadhikya 
means this: Though there is asvadyatva in everything in 
poetry and drama, it is only some mental conditions that can 
be handled as leading themes; how can Glani be worked at 
as the Rasa of a drama and who will relish it? 

Jagannatha Pandita adopts a peculiar attitude towards 
this question. He raises the problem by pointing to Bhakti 
as an additional Rasa. As love for God, an anuraga , it cannot 
be brought under Santa, since Santa implies absence of any 
Raga. He replies that all Rati except the Rati between man 
and woman is only a Bhava and can never become a Rasa. 
If it is argued that Bhagavad-Rati can be taken as the Sthayi- 
Rati and the Strl-pum-Rati be relegated to the Bhava-class, 
another might propose Rati for children as a Sthayin and a 


the view of writers like Bhoja. For, he says that Vyabhicarin-s are 
■of two kinds, svatantra and par at antra; when they help to heighten 
another, they are the latter; they are the former when they do not 
have to heighten another : 

sttbt: q^srr i^tRcrr: i 

Srngarasdra, MD. 12958, pp, 112-13. 
He however does not explain his position further. 
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third might ask why Jugupsa and Soka cannot be put down as. 
Vyabhicarin-s instead of being called Sthayin-s. The whole 
system of Bharata will then have to be overhauled and this is: 
far from desirable! Bharata alone is the guide and authority 
to decide which Bhava is Sthayin and which Vyabhicarin: 


I 3RM W. ¥TjfaBT=!¥i fdt ^ 

TO? 3 ¥1111 fd: 

to i wni ^ 

^Rfl^t ^PT: I 



RG, pp. 45-6.. 


Bhakti and Madhura-Rasa 

It was pointed out previously how Dandin illustrated 
Preyas >by two instances of devotion to God, Bhakti.- It is 
natural that, in this country, this sentiment of devotion should 
have been soon accepted as a Rasa. But Abhinavagupta and 
others proposed to bring it under Santa. Santa is the Rasa 
relating to the final Purusartha, i.e. Moksa; and many are the 
paths leading to Moksa. The three paths of Bhakti, Karman 
and Jnana are well known. It may be that Bhakti is in some 
cases an anga of the Santa developed on lines of Jnana but 
the advocates of Bhakti held it to be supreme by itself. They 
made Jnana and Karman its aids; the release, Moksa, from 
everything which was the aim of the jnanin, the Bhakta did not 
favour. He wanted that he should permanently be loving God. 

Just as Vira Rasa has the four varieties, Dana, etc. this 
Bhakti also has the varieties of Madhura or Srngara or 
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Ujjvala, i.e. love as in the case of the Gopi-s towards Krsna, 
Sakhya as in the case of Arjuna, Vatsalya as in the case of 
T)evaki, Yasoda, Vasudeva and Nanda, Dasya or servitude 
as in the case of other devotees. 

Bopadeva on Bhakti 

It was Bopadeva and Hemadri who, in their Bhdgavata - 
muktaphala and its commentary Kaivalyadlpika , x developed this 
idea of Bhakti as the main Rasa taking diverse forms and 
having other Rasa-s subservient to it. In chapter 11, the 
Bhdgavatamuktaphala says that the devotee or one having Bhakti 
is of nine kinds and the Rasa of Bhakti takes the form of the 
nine Rasa-s: Hasya, Srngara, Karuna, Raudra, Bhayanaka, 
Bibhatsa, Santa, Adbhuta and Vira: 

3 TO W. I 

I P- 164. 

In the commentary on this, the Kaivalyadlpika, the position 
of those opposed to Bhakti as a Rasa is repeated and Bhakti 
is established as a legitimate Rasa, capable of being relished 
and having all the required constituents of Sthayin, etc. : 

ft TOTOTW# WTO:, 

I dill Wit I TO I 

ibid., p. 167. 

1 Calcutta Oriental Series No. 5, 1944. 

2 i.e. in Visnu. 
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Hemadri then criticizes Abhinavagupta and Hema- 
candra for not accepting Bhakti as a Rasa and points out 
that if on the score of its restricted appeal, it is not considered 
as a Rasa, the same difficulty is in Santa too; no, in all 
Rasa-s, for each Rasa evokes response only in those hearts 
which are attuned to it: 

I m | . . . m 

I . . . ^ 

I pp- 167 - 8 - 

The elaboration of Bhakti Rasa on these lines in which 
the rhetoricians of Bengal who followed the school of Gaitanya 
specialized was a continuation of what Bopadeva did as a 
pioneer. Rupagosvamin acknowledges his indebtedness to 
Bopadeva when he says in his Ujjvalanilamani : 

I KM 95, p. 450. 

Rupa’s two works, the Bhaktirasdmrtasindhu and the Ujjvala- 
nilamani deal with this Bhakti Rasa at very great length. 
Dr. Abhaykumar Guha has dealt with this subject in his article 
on the Rasa cult in the Caitanyacaritdmrta in the Sir Asutosh 
Mookerjee Silver Jubilee Volumes (III, pt. 3, pp. 368-88); and 
Dr. S. K. De’s complete account of £ The Bhakti-Rasa-Sastra 
of Bengal Vaisnavism 3 in the IH(f (vol. 8, 1932, pp. 643-88), 
obviates the need for us to devote any part of this book 
to this subject. 1 

^•See also pp. 192-3 of his book, The Early History of the 
Vaisnava Faith and Movement in Bengal , Calcutta, 2nd. ed., 1961. 
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These Vaisnava Alamkarika-s of Bengal accept the eight 
Rasa-s of Bharata; accept the Santa; accept the Vatsalya: 
accept the £ Sneha-prakrtih Preyan ’ or the £ Ardrata- 
sthayikah Snehah ’ as Sakhya and add only one absolutely 
new Rasa-concept, namely Dasya. Thus they speak of 
twelve Rasa-s but they give a new orientation to the whole 
scheme wherein lies the speciality of their school. The old 
Srngara becomes the chief Rasa; it is Rati for their God; 
it’ is also called Madhura and Ujjvala. Along with this 
Madhura, there are four others which are primary; they are 
Santa D^sya, Sakhya and Vatsalya. These five are called 
the five Mukhya Bhakti Rasa-s. The rest, the seven fHasya, 
Adbhuta, Vira, Karuna, Bibhatsa, Bhayanaka and Raudra), 
are secondary, the Gauna Bhakti Rasa-s. The primary 
Bhakti Rasa-s numbering five are the five forms of Bhakti; 
the seven secondary Rasa-s are more or less Vyabhicarin-s 
for the five primary Rasa-s, for they are Rasa-s only when 
they involve Krsna-rati: 

W I 

^ 

(Quoted by Dr. A. K. Guha in the article referred 

to above.) . . . | 

According to the table given by Dr. De m his article 

(p. 666), Dasya is called Prlta (rendered as Faithfulness) and 

Sakhya is called Preyas (rendered as Friendship). 
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Kavikarnapura’s Alamkarakaiistubha is a regular Alamkara 
treatise but it introduces some ideas of these Vaisnava 
Alamkarika-s also. Kavikarnapura does not give us the classi- 
fication into Mukhya and Gauna Rasa, and we miss also 
Dasya in his work. He accepts the eight Rasa-s of Bharata, 
the Santa and the Vatsalya. To these ten he adds two more, 
Preman and Bhakti. Preman is the name he gives to the 
Madhura Rasa, the divine Srngara between Krsna and the 
Gopi-s. He considers Citta-drava as its Sthayin. According 
to him, this love is not Srngara. He also records the view 
of some who hold Srngara as the Rasa between Radha 
and Krsna and says that, in that case, Preman will be the 
anga of that Srngara. But, according to himself, Preman is 
the origin ; Srngara, its anga. This Preman, Kavikarnapura 
considers as Love Supreme within which every other Rasa 
comes : 

m ... I ^ 

TOT aRpffeSfapr qqw: I | 

wdi^qf: w i.q to: i 

31^, awroift 1 & 5 

w rctsjffaft 1 m =* — 

^ TOT«r mm n 

Alamkarakaiistubha , p. 148. 

This view of Preman will make it the basic Love which, 
Bhoja also says, lies "at the root, as Mula-prakrti, oi Rati and 
Prlti. 

The Vaghela king, Visvanathasimha, a great devotee of 
Rama and the author of a number of works on Rama (a.i>, 
10 


1 
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1853-4), treats of Bhagavad-Bhakti as a Rasa at the end of his 
treatise Sarvasiddhanta (see Rajendralal Mitra, Notices of 
MSS., vol. VII, p. 100, No. 2329). It would be interesting 
to compare his elaboration of this subject with that of the 
Bengal Vaisnava Alamkarika-s. 

Madhusudana Sarasvati on Bhakti Rasa 

It is a well-known fact that Madhusudana Sarasvati, the 
Advaitic dialectician, was a great devotee of the personal God 
in the form of Krsna. In this role, he has left to us a Stotra 
and a treatise on devotion called Bhagavadbhaktirasayana, 1 a 
work in which the subject is approached from the point of 
view of the Alamkarika and Bhakti is expounded as a Rasa. 
Though this Rasa is old and has been dealt with by others, 
as could be seen from the foregoing survey, the treatment by 
Madhusudana Sarasvati has its own peculiarities. 

Generally, the Purusartha-s are said to be four: 
Dharma, Artha, Kama and Moksa. Madhusudana Saras- 
vati; says that Purusartha is really that which is bliss untainted 
by misery, duhkhdsamsprstasukha, and that, if one speaks of 
four Purusartha-s, one calls the means the end, adopting the 
common upacara (p. 5). Since devotion to God, Bhagavad- 
Bhakti, is one of the ways of attaining such unmixed bliss, 
Bhakti also is a Purusartha: 

3# wisftrafowft 

sfr I p- 5 - 

He separates Jnana and Bhakti and consequently does 
not include Bhakti in the fourth Purusartha, Moksa. He 


1 Benares ed. 3 1927. 
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Bases himself on the difference in character in aspirants to 
spiritual salvation, which explains why some take to the path 
of knowledge, Jnana, and some to the path of devotion, 
Bhakti. Firm minds seek the former through cultivated 
Nirveda, while softer minds tending to be emotional seek the 
latter : 

arimi 3 

<TT m I P- 2. 

On the basis of certain texts in the Bhdgavata , he even 
says that Jnana also becomes a means and not an end, a 
means to the attainment of citta-prasada , which is necessary 
for Bhakti. This makes Jnana a Samcarin of Bhakti. 

3R ‘*Ht TO; (R. XI. 20. 22) ^ 

P3 I p. 3. 1 

He accepts two kinds of Bhakti, the means and the end, 
sadhana and phala, Even as Jnana can be a means to Bhakti, 
Bhakti itself, i.e. different forms or stages of it, can be. The 

1 On p. 11 he points out the difference between Bhakti and 
Brahmavidya or Jnana. The two are there for two different kinds 
of adhikarin-s. The common man or anybody as such is a candi- 
date for Bhakti; whereas, only he who has acquired the four 
sadhana-s is eligible for Brahmavidya. In form also, the two differ: 
Bhakti is a savikalpaka-cittavrtti and Brahmavidya is a nirvikalpaka - 
* cittavrtti . In the former, the mind takes the form of God. 

On p. 6, he points out to the critics who would not give 
Bhakti such a supreme and independent status of Purusartha, 
that they should accept Bhakti as a Purusartha, at least as 
forming part of the first or the fourth, Dharma or Moksa. 


148 


THE NUMBER OF RASA-S 


bhagavata-dharma-s like sravana and kirtana, which produce 
citta-prasada and sattva-suddhi, form Sadhana-bhakti (p. 8). 
Bhakti itself can serve to intensify Bhakti. 1 

The word Bhakti itself is explained by him in a very 
original manner. All writers explain Bhakti as Rati for 
God. He does not say this at first. According to him„ 
Bhakti is the citta taking the form of the Lord. The citta 
or antahkarana takes the form of the object it comes into contact 
with; bhagavad-akarata is Bhakti: 

WTOkRRlftprat RdT I 
TRRT II I. 3. 

. . . v] s&fRmr #: wKrcsreteti: , aswrc- 

h ft lf%5|SRtSW ; 3RI: m I p. 13. 

By karana-vyutpatti, Bhakti means the sadhana-s also : 

WdRfiffiRtdH 1 p. 8. 

Thus the word Bhakti would apply to the Uddipana-s 
and the Anubhava-s also. 

Madhusudana Sarasvatl explains all details, Vibhava-s,. 
etc. according to his view. The Alambana-vibhava is of 
course the Lord (p. 6) : 

^ Rd 

1 On this, see also Upanisad Brahmendra’s Upeyanamaviveka 
and my Introduction to it, ALB , vol. 29, 1965. 


THE NUMBER OF RASA-S 


149 


Tulasi, Candana, etc. are the Uddipana-vibhava-s; 
Anubhava-s are tears of joy or closing of eyes and the like. 
Regarding the Sthayin, the older writers give Rati, but 
Madhusudana holds the citta which has taken the form of the 
Lord, bhagavaddkdrata , as the Sthayin. This Cittavrtti develops 
into the Rasa of ineffable bliss : 


VO 

i: #1 


3*3*11% I 

oq^iftart R^T^T: : 

^PTT *m: sngfc#; R ^ 

; 3 m R#51?i 3^[$ W: I P- 4. 


It must be noted here that, though Madhusudana 
Sarasvati distinguishes Santa and Bhakti as essentially 
different, he still gives Nirveda or sakalavisayavimukhamanaskata 
(Vairagya) as a condition precedent even to the Uddipana- 
vibhava. This would however make Santa an afiga. Though 
he gives his Sthayin for Bhakti as bhagavaddkdra-cittavrtti , 
there does not seem to be any great difference between this 
and Bhagavad-Rati. For he holds that the result of this 
Cittavrtti, its phala , is intense love for God: bhagavadvisayaka- 
premaprakarso bhaktiphalam , page 11. On page 16, he says that 
this molten state of the mind is called Pranaya, Anuraga, 
Sneha, etc. which are all names of Rati. 
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gq^-q ^qiq^TT I p. 16. 

According to Madhusudana Sarasvati, the Alambana of 
Bhakti is God; the Rasa realized, Paramananda, is God; 
and the Sthayin, the mind which has taken God’s form, is 
also God. How is this to be explained? He says that God, 
the Alambana, is independent and is the bimba (form) of which 
the Sthayin in us is the pratibimba. (reflection). The form of 
God is ineffable bliss: 

ft i 

II I- 10, p. 18. 

fqiq^q |iq]fqftgiTd RcTT^HTH I 'm&&[ 

wn]^ qfdHRcl: WdWqiqqdtfd 

qtfqqq;, 

^ I p. 18. 

He then recognizes that the following Bhava-s can 
become Sthayin-s and Rasa-s : 1. Kama becoming Sambhoga 
and Vipralambha ; 2. Krodha becoming Dvesa as in Sisupala 
and Kamsa ; 3. Bhaya; 4. Sneha (Dasya, Sakhya, Vatsalya, 
and Preyas); 5. Harsa becoming love for Krsna; 6. Hasa; 
7. Vismaya; 8. Utsaha (Daya, Dana and Dharma) ; 9. Soka; 
10. Jugupsa; and 11. Sama (II. 25-26). Of these, according 
to him, Dharma-vira, Daya-vira, Bibhatsa and Sama are 
not part of Bhakti Rasa (II. 27-28). Similarly Dvesa born 
of Irsya and Bhaya are not part of Bhakti (II. 29). So also 
Raudra and Bhayanaka are never anga-s of Bhakti (II. 30) : 
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srMfr %R r I 

srai ^ ntorat II 

|cqf3T^i^| W#W?fa I 
5! *T%Wcff 2TRT: |RlTW?cT: li 


The feelings of the Lord’s foes like Sisupala and Kamsa, 
dvesa and bhaya (Raudra and Bhayanaka) , cannot become 
Bhakti; possibly, in the next birth, they may lead to the 

manifestation of Bhakti Rasa in them: 


W- 



#nf%: 2T II 


tRi^ si n 

3 I 

^ #3s[Rt: II 


II. 53-5. 


The rest could mix with ( vyamisra ) and form part of Bhakti 
(II. 31-33) but Srngara, Vatsalya and Preyas can become 
pure Bhaku Rasa-s themselves (II. 35) : 


As pointed out already, he is of the opinion that Santa Rasa 
and Moksa Purusartha are for adruta-citta-s and that both 
differ from Bhakti which is a separate Purusartha. Hence 
he excludes Santa from Bhakti. But as can be seen in the 
earlier section, the Bhakti Rasa scheme of Bopadeva, Rupa 
and others, admits Santa in Bhakti. This, the author of 


152 


THE NUMBER OF RASA-S 


the gloss on Madhusudana Sarasvatl also points out. Madhu- 
sudana Sarasvatl rules out from the scope of Bhakti, Dharma- 
vira and Daya-vira because their Alambana-s differ; Raudra 
and Bhaya are against love and dvesa cannot produce any 
Druti. When Bopadeva accepts all the others as being 
subservient to Bhakti, he takes them however as figuring in 
the stories of the Lord, in the different characters that come 
into contact or conflict with the Lord, and not necessarily in 
the devotees of the Lord only: 

3T Wife! 

sifowiwft I p- 167 - 

Thus Raudra is illustrated by Hiranyakasipu, and Bhayanaka 
by Kamsa, following the statement in the Bkdgavata that 
kinsmen, friend or foe, everybody attained the Lord through 
the feeling and attitude through which he became engrossed 
with the thought of the Lord: 

m *R: I 
HT ft^T *EIT: II 

JIM: s|5Fn|piI^ •S'fB I 

ill? 3J5 II 

4 ' VII. 1. 29-30. 

But, as shown above, the approach of Madhusudana Sarasvatl 
and his very conception of the main Bhakti Rasa and its 
subsidiary Rasa-s are different. 

Those who did not accept Bhakti as a separate Rasa 
considered it as a Bhava, a variety of Rati, the object of 
which was God: devadivisaya ratih. To these writers, Madhu- 
sudana Sarasvatl replies that this Bhava-Rati described as 
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devadivisaya refers to Rati for the lesser gods. Rati for the 
•one Supreme Being is a Rasa : 



sqfoqRt I 


m: $1# Wl ^ *5*5 II 


d#3q^ ; q^fTTh^T^' d || n - 75 ’ 6 - 

If Krodha, Soka and Bhaya, which are not directly states of 
happiness could become Rasa-s, on the ground of experience, 
Row can Bhakti which is directly and a thousandfold blissful, 
be denied the character of Rasa? (II. 79-80). 

Bhakti Rasa is the real Rasa, since it is here that one 
has the ineffable bliss that is not tainted by even the least 
sorrow. Srhgara and other Rasa-s cannot mean this bliss 
and are therefore inferior; they are like glow-worms; Bhakti 
is the very sun : 


qi % wrong* I 
g'SRi n 

i 

d^vffl II II. 77-8. 


The Maya Rasa 

The acceptance of Santa gave rise in later times to 
another controversial Rasa called Maya. Just as there is the 
possibility of depicting the Santa Rasa with psychological, 
religious and metaphysical concepts like Jnana, Bhakti, Sama, 
Dama, Samtusti, etc. there is also the possibility of depicting 
the Maya Rasa by showing the jxvalraan enmeshed in samara 
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as a result of mithydjndna or avidya, with characters such 
as Kama, Krodha and Lobha. Even as Santa is the Rasa of 
the state called nivrtti, Maya is the Rasa of the state called 
pmvrtti. In a philosophical drama, the Rasa from which 
the hero escapes into the Santa, is Maya. The Rasatarangini 
of Bhanudatta argues : 

f|qi— I ftftl m 3FSR3:, m 

S|f€l HI I ch ' 7 - 

He points out how this Maya cannot be identical with 
or included in Rati in its Bhava form, as indeed it appears 
in the illustrative verse cited. If it is so, of what Rasa would 
that Rati-bhava be a Vyabhicarin? Not of any one of 
the eight Rasa-s; it cannot be of Srngara, for we see in it one 
of its opposite Rasa-s, Bibhatsa ; all the mutually antagonistic 
Rasa-s are present in the case of Maya. For this reason, it 
cannot be argued that Maya Rasa is the common name of 
all the eight Rasa-s which are its various forms, because this 
would obviate the need for Santa Rasa . 1 Rati and the seven 

1 In the Venkatesvara Press ed. of 1914, it is wrongly printed 
here that Santa would be reduced to a Rasa-abhasa : 

sFcrc-rpr aft wrarasw*: I 

But the reading available in the old lithographed ed. of Banaras. 
of 1885 with Gahgarama Jadi’s commentary is: 

SFtFURH dfi | p- 83. 

The view that Maya may be a comprehensive Rasa common 
to all Rasa-s covers only the eight Rasa-s, and r.ot Santa which is. 
its direct opposite, and will thus fall outside. In fact, Visvesvara, 
who reproduces the passage from Bhanudatta and naturally felt 
d iffi culty in following the words here changes these words alone' 
as follows: I Rasacandrika, p. 68. 
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other Sthayiri-s become the Vyabhicarin-s of this Rasa of Maya. 
The exact position however seems to be that instead of Santa 
being obviated, Maya Rasa will be rendered superfluous; for 
it is one established in Santa who will see all these eight, Rati, 
etc., as Maya, and that realization will be a Vibhava of Santa, 
forming part of Viveka : 

=3 1 ifa ^ # i 

The Sthayin of this Rasa is Mithyajnana: 

=tf mi W- I ftWlfFTOST 

^jfqqrq: | • ^lR^nf^5 g wf s wf 2 I 

The Rasadirghikd of Vidyarama, composed in a;d. 1650,. 
describes the Maya among the Rasa-s: 

— BORI MS., Descriptive Catalogue, XII. 210. 

The Hamsavilasa, a Tantric work by Hamsamitthu, of 
the former half of the 18th century a.d., accepts Maya as 
the tenth Rasa, with Mithyajnana as its Sthayin (GOS 81,. 
p. 253). 

The Mandaramaranda-campu follows the Rasatarahgini and 
describes the Maya Rasa of pravrtti as well as the Santa Rasa 
of nivrtti (KM 52, p. 106). 

ViSvesvara, in his Rasacandrika, sets forth the arguments- 
in the Rasataranginl as the purvapaksa and refutes the possibility 
of Maya being a Rasa. Mithyajnana, mentioned as its 
Sthayin, is always in a fully developed form and there is- 
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therefore no question of its developing into a state ol Rasa. 

If this is conceded, anything read in poetry would be Rasa, 

.and there would be no basis for distinguishing Vyabhicarin 

and Sthayin : 

-WI WRTW I 5H 

I KSS 53 > 1926 > P- 69 ‘ 

Ciranjlvibhattacarya also cites the Rasataranginl on Maya 

Rasa and criticizes it: 

3 #* xmtimi 1 

5RT ^ I W 31 W: 

5RRcnf^fH, I 3^3 ^ ^ 

I ^TdtSR SfUfWTRd ^RRT WRRW3: I it 

•f5®[ 1 ^ ’u sfr^rapRi^fi 

^ WT: #^T: I 

Kavyavilasa, Princess ot Wales Sarasvati Bhavana Texts, 

16, p. 10. 

This scholastic criticism, which goes into some of the 
features of the concept of Maya as accepted in metaphysics, 
does not meet the question properly. If it is argued that 
Rasa is nitya, anandarupa and hence of the form ol the Brahman, 
and consequently Maya which is different from Brahman 
cannot be a Rasa, how docs the author propose to explain 
Srngara, etc. as Rasa-s? They all come under Maya. If a 
portrayal of Blbhatsa, Bhayanaka and Raudra can be Rasa, 
why not Maya? One argument mentioned by the advocate 
of the Maya Rasa is this: As an opposite of the Santa Rasa, 


THE NUMBER OF RASA-S 


157 


a Maya Rasa is possible; but let it not be a unitary Rasa 
let it be the common name for all the eight Rasa-s. This 
can be countered by saying that as it is made up of Srhgara 
and the seven other Rasa-s, any given specimen presenting a 
mundane activity can be called by one of the eight names 
(Srhgara, etc.) and it is not necessary to have Maya as a 
separate Rasa, it being only the common name of all the eight 
mundane Rasa-s of pravrtti. Suppose, in a philosophical or 
religious play, pravrtti and nivrtti are portrayed; under the 
former, Kama, Krodha, etc. will be portrayed as developing 
into Srhgara, Raudra and other Rasa-s. To us who see it with 
unenlightened minds, the several parts will appeal as Srngara, 
Raudra and so on; we will never realize them as Maya if we 
do, we shall be sitting along with the chosen few, the jnamn-s 
who alone see Maya in all those Rasa-s and to them, this- 
Maya will not produce citta-samvada or rasasvada ; only t e 
opposite, Santa, will produce response in them.^ Therefore,, 
practically speaking, there is no necessity for a Maya Rasa. 

The Karpanya Rasa 

Along with the Laulya, which Abhinavagupta had 
already mentioned, Bhanudatta examines if Karpanya can 
be a Rasa. He mentions Sprha as its Sthaym. The argu- 
ment for rejecting this is the same as that used by Abhinava- 
gupta for rejecting Laulya. Even as a development of 
Laulya can only become Hasya, development of Karpanya 
also will become Hasya. (RT, ch. 5, p. 125.) 

The Vridanaka Rasa 

The Anuyogadvara-sutra of the Jains, which was mentioned 
previously in the section on the Santa Rasa, gives nine 
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Kavyarasa-s, in which list, Bhayanaka is omitted and in its 
place is found a new Rasa called Vridanaka, which can be 
rendered as ‘ modesty ’ (Agamodaya Samiti Series ed. with 
Maladhari Hemacandra’s Sanskrit gloss, p. 134): 

Olcf d 3111 

mm ^ si tn %gs% i 

q# ^ n 

The commentary of Maladhari Hemacandra 1 explains 
that Vridanaka is the Rasa of Bashfulness, that some give 
in its place Bhayanaka as a Rasa and that this Bhayanaka is 
included in Raudra and hence not mentioned separately. 

qr^f; qgi^SRSI I $ qSfJIIcf. HR® dtrB: | 

In defining it, however, the text includes a verse in which 
we find Bhayanaka described rather than Raudra, to explain 
which the commentator says that the text describes not Raudra 
as such, but describes it through its effect, Bhaya. The 
Laksanasloka is : 

wt tfe ii (sri) 

i The commentator’s date is the end of the 11th cent, and 
early part of the 12th. He wrote his Jivasamasa in a.d. 1 107 and 
Bhavabhavana in a.d. 1113 (Winternitz, History of Indian Literature, 
English translation, II, p. 589). He is different from the author 
.of the Kavyanusasam. 
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The illustration is however for Raudra proper: 

stfcitte fi^rsf^r ll 

The commentator explains that though the Laksana- 
sloka means only the Bhayanaka Rasa, it has to be taken 
referring to the cause of Bhayanaka, Raudra also . 

wm, mm 

I . . . w, zm-, 

zzjm i ^ 

Rfifffi I 

If the number of Rasa-s is to be reduced by omitting the 
Rasa-s which are produced by other Rasa-s or the Rasa-s 
which are the causes of other Rasa-s, we shall arrive at four 
Rasa-s, proceeding on the basis of Bharata’s indication of the 
kdrana-karya-bhava existing among the eight Rasa-s, srngaraddhi 
bhaveddhasyah, etc. Such a process of reducing the number 
is illogical. There is no reason why the causal Rasa should 
be retained and the effected Rasa dismissed and why it should 
not be vice versa. 

Coming to the Vrldanaka Rasa, the definition and illus- 
tration are as follows : 

m # wwfe: II 
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felt it (mi) 

According to the gloss, this is a verse addressed by a 
prospective bride to her maid. The reference in it is to a 
provincial marriage custom according to which, elderly 
men and women, including the father-in-law and the mother- 
in-law, pay their respects to the Sari and the person of the 
bride after the nuptial night. The bride is taken round and 
elders revere her for her chastity. The thought of the elders 
revering her produces a sense of shame in the bride’s heart. 1 

This, however, is a mere Vyabhicarin and hardly a 
Rasa. Vrlda of the same description is given by Bharata as 
one of the thirty-three Vyabhicarin-s. 

The Gitra Rasa 

The question of the mutual compatability or otherwise 
among the Rasa-s has been discussed by Anandavardhana in 
Dhva. A, III, and all later writers have followed him on this. 
Where mutually friendly Rasa-s are brought together, the 
principle of one being the main and the other or others 

1 Umasvati mentions Vrlda as Lajja in his Prasamarati , v. 106: 

n'4 wrcirfefawr: i 
wr II 

Here Dipta means Vira; Bharata himself calls Vira by that name. 
It is interesting to see in this verse the idea that eventually 
Srngara ends in Bibhatsa, Hasya in Kar ma, and Lajja and Vira 
in Bhayanaka Rasa. 
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subsidiary and helpful to it — angangi-bhava — and the inter- 
posing of a friendly Rasa to bring on an incompatible one, 
— all this has been accepted by writers. There was, however, 
a very late writer named Gahgadhara who propounded a 
novel view that where incompatible Rasa-s come together, it 
would be a case of Gitra Rasa. The work where this writer 
propounded this view is not known; but Prabhakara (a.d. 1583) 
makes a reference in his Rasapradlpa , 3 to this peculiar view 
and to his having refuted it in his Alamkararahasya. 

p. 39. 

This Gitra Rasa of Gahgadhara is thus different from a 
case like Santa or Bhakti or Maya of which other Rasa-s or 
Sthayin-s become Vyabhicarin-s, and while discussing which 
Abhinavagupta and Madhusudana Sarasvatl have used the 
analogy oipanaka drink to explain citra-rupa: 

^ 3 SfWT: 

(5TRT) fRIg: I Abhi. Bha., GOS, I, p. 337. 

51^3 II 

Bhagavadbhaktirasayana , II. 73. 

In the case of Santa, Abhinavagupta refutes the possibility 
of a ‘ cocktail 5 in Rasa; in Bhakti, Madhusudhana Sarasvatl 
accepts the composite form in cases where other Rasa-s like 
Hasya figure in a subsidiary manner, but mentions also the 
pure form of Bhakti as in great sages like Sanaka. 

1 Princess of Wales Sarasvati Bhavan Texts 12. 

11 
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The Varieties of the Same Rasa 

The first Rasa, Srngara, has two phases, Sambhoga a 
Vipralambha, the two adhisthana-s, as Bharata says, of Srnga 
There is a peculiar view in this connection propounded 
king Haripaladeva, who was mentioned above in the secti 
on the Santa Rasa, as holding two Rasa-s called the Sai 
and the Brahma. Haripala accepts thirteen Rasa-s: the ei§ 
of Bharata, Santa and Vatsalya and three new Rasa 
Sambhoga, Vipralambha and Brahma. The peculiarity 
the Brahma Rasa and its difference from the Santa ha 
already been explained: 

#r ii . • " 

5IFdt sBUTftq: C f-SJT^ | 

^ || 

Mad. MS., p. ] 

Haripala has three different Rasa-s: Srngara, Sambho 
and Vipralambha. He considers them separate, since, accor 
ing to him, their characters differ essentially. He thus argn 
his case against the ancients: 

f%q55R«i qqf m i 
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#4 CIRRI (?) <jtf: fw?: I 

ftfl 1 t || 

3TFTR^I JgiR: HJ(iPT)f%# 2»*RT *Rf: I 

qgqfl^Riif m%i ?i ft#R% n 
fl#5^3 ?^RL ft^WT I 

3#S«Rlft <R4t# w. ^R^:(cl:) W& II 
333SR5: gftfopj: 5gsf# #R?T: | 

J## g:^fRt ^ ftq^tsfeW: II 
®lcf: ? IWf# ft# fqiRSR 33[Tf3: I 
*PTR3R4 3RR 3RJR2T 5^#^ =q i 
# feRRT ,ti#iTR =q R ^3: .11 P- 18 . 

Srngara has always been considered as ujjvala and suci, 
a Rasa of men of cultivated taste and of sophisticated nature, 
the uttama-prakrti-s . Therefore, in course of time, suci and 
ujjvala became synonyms of Srngara. In an unsophisticated 
rustic, there is Srngara but only in a way. The ancients also 
consider that love in birds and beasts is not Rasa, but only its 
■semblance, rasabhasa. Therefore, love as understood by the 
word Srngara Is anitya and kvacitka , being present only in 
high class individuals. But love of a kind which is the joy a 
pair derives mutually is present in all living beings, rustics, 
birds and beasts. This love need not be called Srngarabhasa; 
it may be separated into a distinct Rasa and called Sambhoga. 

More striking is Haripala’s view regarding Vipralambha. 
Since t both Srngara and Sambhoga are of a pleasurable 
nature, and VipralambHa is essentially of a painful nature, 
the latter is a separate Rasa. If Srngara is suci and ujjvala , 
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The first Rasa, Srngara, has two phases, Sambhoga and 
Vipralambha, the two adhisthana-s, as Bharata says, of Srngara. 
There is a peculiar view in this connection propounded by 
king Haripaladeva, who was mentioned above in the section 
on the Santa Rasa, as holding two Rasa-s called the Santa 
and the Brahma. Haripala accepts thirteen Rasa-s: the eight 
of Bharata, Santa and Vatsalya and three new Rasa-s, 
Sambhoga, Vipralambha and Brahma. The peculiarity of 
the Brahma Rasa and its difference from the Santa have 
already been explained: 


Wt STCHmr ^ qsmraT I 

WdTIfRf || 

< N £> ; • 

siF§t srrei%: srrerwror: i 



Mad. MS., p. 16. 


Haripala has three different Rasa-s: Srngara, Sambhoga 
and Vipralambha. He considers them separate, since, accord- 
ing to him, their characters differ essentially. He thus argues 
his case against the ancients : 


srraajfcf ^ wr: I 
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#4 rtrrt (?) \ 

^ it tosraR: ii 

^THRRIR 5^R: ^I)R^I 2»RR RR: I 

q^qftoiRg R3*i R ftoRR u 

stojs s*q^R ftoi i 

RRIS^RRlfR 5gWR^:(cT:) ^ II 

333SR5: ^TRR^: ^Rf #[RR: | 
qfeRt ^i^RRT R fto%ftRTR£: || 

RR: Jan# ft# ftoR 3RTfR: I 

RRRRRR 3R*R RRto R j 

Rt i# fto*RR RRRM R R || p. 18. 

Srngara has always been considered as ujjvala and s'uci, 
a Rasa of men of cultivated taste and of sophisticated nature, 
the uttama-prakrti-s. Therefore, in course of time, suci and 
ujjvala became synonyms of Srngara. In an unsophisticated 
rustic, there is Srngara but only in a way. The ancients also 
consider that love in birds and beasts is not Rasa, but only its 
•semblance, rasabhasa. Therefore, love as understood by the 
word Srngara is anitya and kvacitka , being present only in 
high class individuals. But love of a kind which is the joy a 
pair derives mutually is present in all living beings, rustics, 
birds and beasts. This love need not be called Srngarabhasa; 
it may be separated into a distinct Rasa and called Sambhoga. 

More striking is Haripala’s view regarding Vipralambha. 
Since t both Srngara and Sambhoga are of a pleasurable 
nature, and Vipralambha is essentially of a painful nature, 
the latter is a separate Rasa. If Srngara is suci and ujjvala , 
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Vipralambha is malina.- Vipralambha may be due to Srngara 
or Sambhoga. This cause-effect relationship between 
Srngara and Vipralambha is no proof of their essential 
identity. The two differ as much as Vira and Bhayanaka, 
of which the former produces the latter. 

If love among higher classes is different from rustic love, 
and love among birds and animals, equally do the separations, 
Vipralambha-s, in the two cases differ. Strictly speaking, 
Haripala should have two Rasa-s for love in separation. 

Haripala gives Ahlada as the Sthayin of Srngara, Rati of 
Sambhoga and Arati of Vipralambha: 



cTCl | 

|| p. 17. 

The ancients were not unaware of the painfulness of 
Vipralambha, but they did not consider it, on that score, as 
a separate Rasa. Autsukya or longing is at the root of Vipra- 
lambha. This longing is only a kind of Rati. Arati can 
only be an intermediate state in the ten avastha-s of love and 
it is not the basic state of mind that persists throughout 
Vipralambha. The slender line of Rati runs through the 
state of Vipralambha; and if this Rati is not accepted in 
Vipralambha, as its Sthayin, there can be no difference 
between Vipralambha and Karuna. The Rasakalika of 
Rudrabhatta argues that Rati is not of the form of happi- 
ness, since Vipralambha is far from being pleasurable : 

31%TT^ I p. 7. 
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The Rasakalika does not however separate Vipralambha 
as a distinct Rasa, but takes it, as all do, as a phase of Srhgara 
only. It agrees with Haripala in finding Vipralambha as 
standing in the way of accepting Rati to be of the nature of 
pleasure. Rati will thus be, according to the Rasakalika , a 
state of pleasure as well as pain. Viprayoga, though apparently 
and immediately painful, is ultimately a state of pleasure. 
The very life of Rati is a certain longing; and this exists in 
Sambhoga as well as in Vipralambha. That it constitutes the 
life of Rati is seen from what Kalidasa and Mayuraja say: 
ratim ubhayaprarthana kurute (Sakuntala) and premdsamaptotsavam 
( Tapasavatsaraja ;). Therefore, Vipralambha is an aspect of 
Sr&gara only, and of Vipralambha also* Rati is the Sthayin : 

srpft . . . #: ^3: I 

i , Alamkarakaustubha, 

Toj match its opinion that Rati is not : unmixed pleasure, 
the Rasakalika says that Rasa itself is of the nature of both 
pleasure and pain; but of this more in a further section. 

To return to Haripala’s Sambhoga Rasa, he postulated 
this for the love of those who are not uttama-prakrti-s. 
The love of birds and beasts described so largely in the Kavya-s, 
which was known by the term rasdbhdsa , comes under Hari- 
pala’s Sambhoga Rasa. Vidyadhara, the author of the 
Ekdvali , refuses to recognize that the love of birds and beasts 
is rasdbhdsa . He says that their love also is Rasa. If it is 
said that the birds and beasts do not consciously enjoy or 
enjoy in such a manner as cultivated men and women do, 
such knowledge and cultivated taste, Vidyadhara says, is 
irrelevant. Why should the subject know what it is enjoying 
nr how it enjoys, provided it enjoys? Kumarasvamin cites this 
view of Vidyadhara in his commentary on the Prataparudriya : 
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3R IRRcTCh mh 

airarcra i w ir %r^ i 

^ (WOT — -fWRlf^P# rt ^r RRT ^ &M- 

fefFR, I tldSI RR&IRfRq 'RT: I Balamanorama ed., p. 21. 

Earlier than Kumarasvamin, Sihgabhupala noticed this, 
view of Vidyadhara, and as a staunch follower of the accepted 
tradition, criticized it. The discussion in his Rasdrnavasudha- 
kara is too long to be quoted in full. (TSS ed., pp. 206-9.) 
Vidyadhara’s view is thus stated: 

%g: q i I m 

site:, ?f fWlf^R^ | cTcT«l 
I 

The criticism of Singabhupala is that Srngara is essen- 
tially a Rasa of subjects, Alambana-s, who are suci and 
ujjvala ; it is not enough if, according to their own condi- 
tions, birds and beasts do have a consciousness of their love 
and its art; it is a question of aucitya. How can a human 
being, who alone is Samajika for poetry and drama, have 
cittasamvada in such cases? The terms Vibhava, etc. do not 
apply in the case of love among birds and beasts; the emo- 
tional conditions there are called only karana, karya, etc. Says 
Singabhupala: 


1 That love among birds and beasts has less of art and is less 
poetic may not be accepted at all by biologists. 
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m f-M m * i 

wn ^rraf ssftpif q>Mtart ^ , * 5^: 1 

T%3 silfcMStf: !f fro^;, aift g Vffi- 

^€israli«ft i 

pfo fwri^R m , ?fa ^JT: f^t ^ 

Rwt «rrf^r i , . . m* aimw# 

^gl^IcT* II Rasarnavasudhakara, pp. 206-7. 


Consistent with this argument, Singabhupala says that 
anaucitya is the only cause of a Rasa becoming its abhasa; 
that this anaucitya is of two kinds, asatyatva and ayogyatva> and 
that in trees and other aspects of nature which are described 
in love-images, the Rasa is abhasa by reason of asatyatva and 
in rustics, low people, and birds and beasts, the Rasa is 
abhasa by reason of ayogyatva. 


... siitot I 

^ 31%FTO 3 ^ I 
ritr ii 


Rasarnavasudhakara , pp. 141-2. 

Kumarasvamin does not refute Vidyadhara, and Rajar 
cudamanidiksita fully agrees with Vidyadhara. After repro- 
ducing the Ekavali , Rajacudamani says that if the Kavya 
prakasa is not wrong in illustrating Bhayanaka Rasa with the 
verse grivabhangabhiramam , etc. describing fear in a deer, it is 
Rasa in birds and animals, and not rasabhdsa : 

3RT ^ * RraWWlfsRTJ} 5f*flclfa 

». # WFmM: f^WTOPlT 3?!^ | 

Kavyadarpana , Vani Vilas ed., ch. 4, pp. 211-12. 
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j Possibly, Singabhupala would reply to Rajacudamani 
that the Rasa in question is only Srngara, and aucitya-viveka 
was spoken of only regarding this Rasa and its abhasa. He 
might even add that Bhayanaka is, by its very definition, a 
Rasa of nlca-prakrti-s, etc. But would he accept that other 
Rasa-s in birds and beasts are not abhasa and should a 
distinction be made among the Rasa-s ? 

*■' Haripala’s contribution to this controversy is the creation 
of a Sambhoga Rasa for rustics, aborigines, birds, beasts, etc. 

Of Vipralambha, according to the traditional conception, 
four forms are usually given : Purvanuraga or Ayoga, Mana, 
Pravasa and Karuna. Regarding these four forms of love in 
separation, a peculiar view expounded by Bopadeva and 
Hemadri must be noted. They do not accept Karuna- 
vipralambha, which they say is just Karuna; also they do not 
consider Sapa- vipralambha, mentioned by Mammata as a 
separate form, and take it as part of Pravasa, even as Bhoja 
and others do. But they present for the first time the fourth 
form of Vipralambha as Vaicitya, being completely absent- 
minded or oblivious of each other, even when the two are 
together, by reason of flurry, excess of love, etc: 

I . . . g frR: fqqr 

tfoRfqjRR'. | B ^ SfRR: ct^oiy- 

Bhdgavatamuktdphala with Kaivalyadlpikd, pp. 185-6. 

Apart from the illustrations from the Bhagavata given in 
the body of the Muktaphala, the commentary mentions also 
Canto 9 of the N aisadhiyacarita (vv. 103-21) as depicting this 
V aicitya-vipralambha. In the end of the chapter again 


THE NUMBER OF RASA-S 


169 


the commentary says that this original idea of Bopadeva, the 
Vaicitya-vipralambha, must be accepted: 

II p- 217 • 

This is of course a unique idea of Bopadeva, as no regular 
Alamkarika has followed it or even noticed it, but within the 
fold of the Vaisnava Alamkarika-s of Bengal, ,Rupa accepts 
this Vaicitya as one of the four forms of Vipralambha. See 
Ujjvalanilamani , KM ed., pp. 416, 449-50, where he mentions 
also his source as Bopadeva. But, unlike Bopadeva, Rupa 
includes Karuna-vipralambha under Pravasa, not Karuna- 
Rasa (p. 458). For, as Jagannatha says, it is not the physical 
but mental contiguity or distance that is of the essence of 
:Samyoga or Viyoga: 

grfqql i 

RG, p. 34. 

Hence Jagannatha does not attach any importance to the 
•old classification of Vipralambha into five forms, Pravasa, etc. 

(fw4) q^fqq qjg: | 

% qqrsfft^qfq^qfarqHi fqfrqrgq^Msrift: qqferT: i 

. ; RG, p. 35. 

&apa is generally included under Pravasa by those who 
accept Karuna as the fourth form of Vipralambha. Even 
the authors of the Dasarupaka and Avaloka , who do not accept 
J Karuna-vipralambha, mention §apa only as a sub-variety 

of Pravasa. The only noteworthy writer to mention Sapa 
j: as a separate form of Vipralambha is Mammata who, unlike 





170 


THE NUMBER OF RASA-S 


any other writer, gives five forms of Vipralambha, including- 
Irsya, separation caused by jealousy. 

I K. Pra. IV. 6 / 7. 

It is this view that Allaraja follows in his Rasaratnapradl - 
pika. (Bharatiya Vidya Bhavan, 1945, p. 28.) In the 
Natyadarpana , Ramacandra and Gunacandra accept five 
varieties including Sapa, but excluding Karuna. (III. 10.) 1 * * 

It is Karuna-vipralambha that has had a long history 
and passed through much discussion for and against it. The 
seeds of the problem already existed in Bharata’s text itselfi 
In chapter 6, Bharata raised the question: ‘If Srngara is. 
developed from Rati, how do feelings related to Karuna 
appear in it? 5 , and answered: Srngara has two phases, 
Sambhoga and Vipralambha; and the authors of the science 
of love have set forth ten stages of love, the last of them being 
death. Karuna as such produced by diverse causes, including 
the death of a dear person, is different as it is a nirapeksabhava , 
h.e. a state of suffering not having an undercurrent of hope or 
expectation that the dead person would come back to life; 
Vipralambha, on the other hand, is a sapeksa-bhava , , a state en- 
livened by hope of reunion, the longing and anxiety for the 
return of the separated partner being present in it all the time: 

1 One of the later writers to criticize the above view of 

Mammata is Citradhara of Mithila, who accepts Karuna-vipra- 

lambha. See his Srhgarasarani (Darbhanga, 1965), p. 15. 
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mm i ^<prnr: i 

^ipq: ^WS»?«l fft I N$, VI- 

For as Abhinavagupta points out the essence of love is the 
mutual longing : , 

qwrcnal'rarcR ^j5r 5iMciftra i * 

Abhi. Bha., GOS, I, 2nd revised ed., pp. 306-7. 

Earlier commentators thought that the more revolting 
manifestations of the Vyabhicarin-s> Unmada, Apasmara, 
Vyadhi — not to mention death— should not be shown in 
Vipralambha; but Abhinavagupta clarifies that the mar ana 
meant as a Vyabhicarin is that in which there is soon to be 
a reunion 2 and illustrates the case of Indumati and Aja from 
the Raghuvamsa , VIII. 95, where the great poet has' mentioned 
in the same verse the greater union in the heavenly regions. 

1 Both the first and second GOS eds. read wrongly 

for TOTOSTfao 

2 The natural meaning of marana enumerated among Vyabhi-- 
carin-s is the condition immediately preceding death and not the 
state of death itself.. Citing the interpretation of others, Abhi'nava- 
gupta says here : 

c^[|: TKtfTftrRi 3 

^cJcriR^T I 

It is a state in which consciousness is present and would also apply 
to the attempt at suicide which is cQpimonly introduced in playjs. 
Cf. also RG, p. 90: 

^ 5^ w^rsf^f i ^5; 

crensKRR: I 
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m?\ ? i mmi 3 mksfc ^ m - 1 & 3 fra:— 

SKIRT ^3llR#?MW 

(^i)V%fr tm ^ (mw ^) 1 trow^r- 

i ^g r gTw^ prwsr ^m. 1 ^ ##^ 1 # ra && 1 m 
m$ m, . . . Wsro,-, d. *S). 

Abhi. Bha., GOS, I, 2nd ed., p. 307. 2 

Of the regular writers on poetics and dramaturgy, Rudrata 
and Rudra Bhatta are the earliest to speak of Vipralambha 
as having four forms, Prathamanuraga, Mana, Pravasa and 
Karuna. KA , XIV. I,’ 34; Srngaratilaka , II (KM Gucchaka 3, 
pp. 131, 141). Both of them apply Karuna-vipralambha to 
.the situation when one of the pair dies or is very nearly dying. 

^ 01 : a fSRd dF^t: I 

m ^cT^rcr: ^n^-asrpi: ^ jr^fui ka, xiv. l 

5f^RWfI Wltsl} m II 

Srngaratilaka , II. 60, KM Gucchaka, 3, p. 141. 

1 In the previous line in the Abhi. Bha. here, 

should read | Asthd-bandha is the 

•correct word here. In the well-known verse in the Meghaduta , 
where Kalidasa refers to 4 hope 5 as the prop of the flower-like 
hearts of the separated .lovers, Abhinavagupta’s reading is dstha - 
bandhah , not, asd-bandhah . See his Ghatakarparakulaka-vrtti , v. 20, 
Kashmir Texts. "Also tWf qrcf in the previous line in the Abhi. 
Bha., should read s^cT irq- | 

2 See Hemacandra, KAH comm., pp. 71-2, where these lines 
of Abhi. Bha. are reproduced with some mistakes. 
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Rudra Bhatta adds a reply to those who do not accept this 
variety of Vipralambha and would take death as just Karuna 
Rasa. It cannot be Karuna Rasa, as Rati persists and there 
is hope of reunion ( sapeksa ) ; a touch of Karuna increases the 
beauty of this form of Srngara and there are indeed some rare 
portrayals of this Karuna-vipralambha by poets. 

i! 

^ 33: I 

^° T: 11 

y mi 3313 wfcngflfe 1 

3M- §tRT 3% H3^t f^5 || 

ibid., p. 142, vv. 62-4.. 

Dhanamjaya accepts only three forms of Srngara: Ayoga, 
i.e. Purvanuraga which is counted as the first form of Vipra- 
lambha according to others, Viprayoga or Vipralambha and 
Sambhoga ( DR , IV. 50). Viprayoga is of only two kinds, 
Mana and Pravasa, and there is no variety of it called Karuna 
(IV. 57-67). When one of the two dies and the other is 
wailing, it is only Karuna Rasa; it cannot be Srngara because 
the basis of the sentiment, in one case, does not exist. If 
there is assurance of reunion and the bereaved one is waiting 
for it, it is then Pravasa Srngara. 

apfR: 33 S: I 

53WR3T51 WR' SR3T# 1 II DR, IV. 67.. 

m W 33 I 35I<?33T § 333 

W1 3TR5RI^^33I?4 TOWR 33^ I DRA+ 
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In all such discussions the examples kept before them 
by the writers are Aja’s lament in the Raghuvamsa on the 
demise of Indumati, Rati’s in Kumarasambhava and the case 
•of Mahasveta in the Kadambari . 

The most elaborate and beautiful treatment of Karuna 
Vipralambha is in Bhoja’s Srngaraprakasa. Bhoja not only 
accepts it as the fourth form but as the means of developing 
love to its utmost, ragavardhanatamah (vol. IV, p. 734). See 
my Bhoja's Smgara Prakasa (1963), pp. 60, 61, 63-4. Bhoja 
raises the question as to how the great onset of grief following 
the death of one of the two could be differentiated from pure 
Soka and answers that the two, Karuna-vipralambha and 
Karuna proper could be differentiated by four factors, hetu , 
phala , vis ay a and svarupa. While the former proceeds from 
Rati or love alone, the latter develops from any kind of 
attachment, compassion, etc.; in the former, the end is reunion, 
whereas it is not so in the latter; the objects of the former are 
man and woman, of the latter anybody, and lastly the former 
"is of the form of hope, the latter is destitute of any hope. 

— W. (i.e. W>. %l^:) I 

Mad. MS., vol. IV, p. 734. 

i m j|— 

WI: (i.e. W>. ftsRR:) 

WI: „ 

„ 


ibid., p. 734. 
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After analysing then this state into twelve varieties and again 
into several stages ending in death, followed by divine inter- 
ference, the hope, the waiting and the reunion (see my Bhoja’s 
Srngara Prakasa pp. 60-61), hoja concludes that Karuna- 
vipralambha is the life and pinnacle of love. 

TO Tf SPTST TOR 5frfldT(5ta ?)^°f 3d: mm: II 

ibid., p. 782. 

Bhoja’s illustrations are mostly from the Raghuvamsa, Kumara- 
sambhava and the Kadambari. 

For Hemacandra, there is only Karuna, no Karuna- 
vipralambha (p. 71). Saradatanaya follows Dhanamjaya 
closely ( Bha . Pra., GOS, pp. 86-7). Visvanatha accepts 
Karuna-vipralambha but presents also the view of Dasarupaka 
and Avaloka ( Sahityadarpana , III. 209/210). Singabhupala 
accepts Karuna-vipralambha and answers its critics. He says 
that the criticism that love depends on two and the survival of 
one makes it impossible is not valid, as this can apply to 
Sapa and Pravasa too. Pravasa and Karuna-vipralambha-s 
also differ because in the former, one is absent in body by 
distance and in the other, by departure of breath. 

m -wt m ?m% i j 

fi sfrm i zswi i dd mmw: ! 

m i vn m i asawr 

# ^ ^TRRJFR JRTCr:, JrTO&RTC- 

I Rasarnavasudhakara , p. 189. 
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Of later writers, Bhanudatta is to be noted for the stand' 
taken by him on this question. In his Rasatarangini (ch. 1) 
he says that in all the three well-known cases, the Vilapa of 
Aja, Rati and Mahasveta, it is only Karuna Rasa. On the 
appearance of hope of reunion, the Rasa becomes Srngara. 
He cites in his support, the Rasaratnadipikd already referred 
to, which gives Rati-vilapa as illustration of Karuna. 

*m W W. I . . TO ^ sgJfR trq W. \ . . 

RT, Venk. Press ed., pp. 18-20. 
Regarding the statement of old writers who give Vipralambha 
as having four forms including Karuna, Bhanudatta takes 
this as referring to cases where both are alive and the name 
Karuna-vipralambha is to be explained on the basis of the 
Karuna Rasa being an anga here. 

33 fqq- 

WT W^, 5J5T 

I ibid., p. 21. 

Explaining this, Gangarama Jadi, in his commentary Nauka, ■ 
says that just as there are forms of Vipralambha caused by 
Pravasa and Viraha, that caused by a strong cause 
other than these three could be called Karuna-vipralambha* 
The illustration given by Bhanudatta for this is again the 
case of Rati, on whose sight Karuna sprouted in the 
heart of Siva . 1 Later, in chapter; 6, Bhanudatta following 

x But the explanation of this verse given by Bhanudatta and 
where exactly is the incompleteness of Karuna here are not dear; 
this calls forth the following observation from the commentator, 
Gangarama Jadi : 


THE NUMBER OF RASA-S 177 

Mammata, considers Vipralambha as having five forms, 
Pravasa, Viraha, Abhilasa (Purvanuraga) , Irsya and Sapa 
(VI. 18-19). Lastly, there is the view of Jagannatha Pandita 
who holds that after death, it is Karuna and after the promise 
of revival, it is just Vipralambha, as in the case of a long 
Pravasa; but adds that, according to others, cases like that of 
Mahasveta, would be a new Rasa called Karuna-vipralambha. 

3 . .• . ^ 1 3 

3 3 *m: 1 *wi ^^1- 

I RG, p. 32; also p. 91. 

Of Hasya Rasa, Bharata gave six varieties, ranging 
from a smile to a roar, according to the nature of men who 
are gentle, boisterous and so on. Kavikarnapura reduced 
this number to three. ( Alamkarakaustubha , p. 143.) Bharata 
himself speaks of a broad threefold classification of laughter 
according to the nature of men as uttama, madhyama or adhama, 

i p- io-b. 

Here, as also later, while discussing Daya-vlra and its possible 
inclusion under Karuna, Bhanudatta, strangely, confuses between 
Karuna Rasa and Karuna. ^ 

irg wr <33 3F<ni$=ri i fowi3^;3^(ir) wr spin 

€1 3 3 a'B'Tdtfd %vT | ^TiT^33: 

^7333 3^rf m *RRU 33 wt 

33 , r^otri 33i ^F^RgwRfcr sfi^TRRRig- 
I RT, pp. 40-1. 
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refined, moderately refined or unrefined. GOS, I, ch. 6, 

pp. 315-7.) Further, Bharata has recognized that laughter has 
two varieties, laughing with and laughing at, svagata and 
paragata or atmastha and parastha. (N§, GOS, I, ch. 6, p. 314.) 1 
Of these, I have spoken elsewhere. 

Karuna varies according as its cause is a curse, death and 
so on (NS, GOS, I, pp. 310 and 332). On page 332, Karuna is 
considered to be of three kinds, Karuna born of peril to 
Dharma, Karuna due to peril to' Artha and Karuna born of 
Soka in general, i.e. Soka at the loss of relations and the like. 
The uttama-s are chiefly sorry on issues of Dharma; the 
madhyama-s 1 , on loss of wealth and other possessions (Artha), 
and- perhaps, only adhama-s are supposed to sorrow excessively 
over the loss of those whom they love (Kama). This however 
does not rule out Karuna on the loss of the beloved in an 
uttamaprakrti. It appears that only the third variety is Soka 
and Karuna proper, and that the first two varieties of Soka, 
in Dharma and Artha, seem to be only Vyabhicarin-s. Three 
kinds of Bhayanaka are given: Vyajat (feigned), Aparadhat 
(at having made a mistake) and Vitrasitaka, born of being 
timid by nature. The varieties ofBibhatsa Ksobhanaand 
XJdvegin, .or Ksobhana, Udvegin and Suddha — have already 
been spoken of while considering the possibility of a kind of 
jugupsa being the Sthayin of the Santa. Adbhuta is divya 
and anandaja, wonder born of heavenly miracles and that 
produced by the joy one has when things are achieved. 
Raudra is also mentioned as having three varieties, mani- 
festing through feeling, physical acts, and dress (XII. 48-53). 

V ■ f > . k : . 

1 Bh§.ii udatta pursues this idea of a Rasa being in two forms 
Svanistha ,and Paranistha with reference to. the, other Rasa-s too, 
Yira, Karuna, Adbhuta, Bhayanaka and Bibhatsa. 
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Such classifications of Rasa-s do not have any scientific basis 
or method in them. 

Of the varieties of Rasa-s, those of Vira have attracted 
the greatest notice, because an early school of opponents of 
the Santa explained away Santa as provided for by one of 
the varieties of the Vira mentioned by Bharata. Bharata 
mentions three kinds of heroism: munificence, Dana-vlra as 
in Karna; following the right at all costs, Dharma-vira, as 
in Yudhisthira; and martial heroism, Yuddha-vira: 

^ I 

Rif Ml ft II M VI. 99.1 

Here again, the first two Vira-s do not seem to be Rasa-s; 
they can only be Bhava-s. If they are developed as main 
themes, they will become anga-s of Santa; or, they will form 
the guna-s of the Nayaka, as audarya and dharmikatva. 

A Daya-vira was then proposed and this Daya-vira, as 
already shown, sought to throw out Santa for some time. 
Hemadri includes Daya-vira in Dana-vlra or Karuna Rasa 
( Bhagavatamuktaphalatikd , p. 298). ' More interesting is the fact 
that in this commentary, Dana-vira is classified into two 
kinds, giving away what one already has and declining, in 
a high-minded manner, any gifts or boons given to one; 
hud ’similarly Dharn^a-vira is classified into sakatna and 
aiskama, ‘interested 5 and ‘disinterested 5 , (pp. 297-8).. 
1 / ;• _ ' ; \ ■ ; ; 1 - 1 ' v *- 7 

1 Cf. Bharata’s description of Utsaha: 

'tTFI WR: | 

ibid., VII. p- 354. 

Aft pointed out by Abhinavagupta in the Locana, Daya-yra as a 
fourth, variety was not mentioned by Bharata. See above, 7 . 84. 
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Jagannatha Pandita gives first the traditional varieties of 
Vira as four and not three, Yuddha, Dharma, Dana and 
Daya, and then points out other varieties of Vira (j?G, pp. 37,. 
41). The Mahabhdrata gives a long list ofVira-s. All this-- 
has been set forth already in the section on Santa Rasa. 

Bhanudatta who gives in his Rasatarangini the three 
varieties of Vira as Yuddha, Dana and Daya, 1 takes pains 
to prove that Daya-vira cannot be included in Karuna Rasa; 
there is a confusion here between Karuna and Karuna (ch. II). 

The Anuyogadvara-sutra cited previously breaks the usual 
order in enumerating the Rasa-s and instead of opening with 
Srngara, opens with Vira. The gloss says here that Vira is 
mentioned first, because it is the noblest and foremost of 
Rasa-s, and the Vira meant here is that associated with Dana 
and Tapas. Towards the end of this section, the text and 
the commentary divide the Rasa-s into two classes, those 
vitiated by what are called siitra-dosa-s such as falsehood and 
injury to others, and those which do not involve these sins. 
Here Yuddha-vira is considered as vitiated by the sin or flaw 
of injury to another, paropaghata. Similarly Adbhuta involves 
exaggeration which is a species of falsehood. But such Vira 
as Tapo-vira and Dana- vira is, like the Prasanta Rasa, free 
from such sutra-dosa-s : 

m u ttroaWf q# i rTOqtfr ^ ‘ sjjffr 
ip, ‘qt vmfaA aq: gafoft 

I p. 135. 

1 ViSveSvara, in Rasacandrika (Ghowkhamba ed., p. 64), accepts 
four Vira-S, including Daya. On p. 82, he records a strange view 
that Karuna, a new Vyabhicarin, is the Sthayin of Daya-vira. 
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3qsricR5^i WrM, m — 

‘r ^ qif^ qioft srt^ ff%t ^ i 

f^T^TC%«I jftPRn ^(n)DIT; n » 

^ #WRR5^»Rhp^, 4t^raiPl^ I 3^- 

W$m fqf g: I . . . 5nt^P#PW 

aRiPcn^anf ft c #RRT I p- ho. 

The Viratarahgini 1 of Citradhara, which is the only work 
written exclusively on a Rasa other than Srngara, accepts 
Cour Vira-s, Yuddha-, Dana-, Daya- and Dharma-, and 
refutes other Vira-s proposed by Jagannatha. 

Towards the end of chapter 6 , Bharata says that Srngara 
is of three forms, caused by speech (vak), dress ( nepathya ), and 
physical action ( kriya ), and Hasya and Raudra also have 
these three forms. 2 But why should he restrict these three 
forms to Srngara, Hasya and Raudra only? These three, 
speech, dress and action, form the three Abhinaya-s, Vacika, 
Aharya and Angika. The Sattvika comes under the last. 
All Rasa-s are roused by these three Abhinaya-s. So 
Matrgupta says: 

WTC3 f^JT I 

SM&GTCtf#: II 

JTT^ar^il: ^ II 



1 Darbhanga, 1965, pp. 1-11. 
a VI. 97, GOS ed. See also XIT. 48-53. 
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mi n 1 

Quoted by RaghaVabhatta in bis comm, on Sakuntala, 

Kale’s ed., 1925, p. 5. 

In another connection', i.e. while describing the Sama- 
vakara type of drama, Bharata speaks of three other kinds of 
Srngara : — Dharma Srngara, Artha Srngara and Kama 
Srngara: 

f^nffcteSFR: m I 

• jV$, Kasi ed., XX. 76-9; see also Natyadarpana , p. 125- 

Bhoja postulates a Srngara for each Purusartha and relates 
the resulting four Srngara-s with the four types of heroes, 
Dhirodatta, Dhiroddhata, Dhiralalita and Dhlrasanta. Of 
this, I have spoken in the chapter on Rasa in my Bhoja' $ 
Srngara Prakasa , 2 


1 From this, it is a gradual and natural extension to any of the 
important aspects of a play being called a Rasa, as it happens in 
popular usage. In Assamese Ankiya Nat tradition, seven Rasa-s 
are mentioned: Gayap-Bayan, Sutra-natya, Sloka, Song, Brajavali, 
Mask, and the name of Krsna; See The Origin and Development 
of Assamese Drama , Harichandra Bhattacharya, Gauhati, 1964* 
pp. 14-15. 

2 1963, pp. 444-5; 524-5. 




vm 

Are All Rasa-s Pleasurable or Are there Some 
which are Painful? 



This is a very important question into which it is not possible 
to go completely in this book. It relates to the very concep- 
tion of Rasa which is, strictly speaking, outside the scope 
of this book. But, as shown above, some writers have tried 
to distinguish or add to the number of Rasa-s or refute a 
particular Rasa which has been proposed, on the basis of this 
question. Duhkha itself has been proposed as a Rasa! Hence 
the question may be briefly dealt with here*, While dealing 
with Haripala’s new and separate Rasa of Vipralambha, it was 
pointed out that the Rasakalika of Rudrabhatta also consi- 
dered Vipralambha as standing in the way of accepting Rati 
as a purely pleasurable state and that as a matter of fact, 
Rasa was both, some Rasa-s being pleasurable and some 
painful: 

| 3TcI nrq | 

Rasakalika, Mad. MS., 1 pp. 51-2* 

This question takes us straight into the greater one : Why 
do we see and how do we enjoy a tragedy? What is the 
relish in Karuna? This problem, which is still to be solved 

1 See p. 61 above. 
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in Western literary criticism, cannot be taken up for discussion 
here. True, Bhoja also says: 

WT ft I 

&. Pra., Mad. MS., vol. II, p. 369 

but he evidently means here the laukika-bhava-s to which the 
term Rasa is applied by extension. The Natyadarpana also 
says in v. 109 (p. 158) sukhaduhkhatmako rasah and proceeds to 
prove elaborately in the Vrtti that some Rasa-s are certainly 
painful and that our seeing them and enjoying them is really 
due to the excellence of the art of either the dramatist or of 
the art of the actors (p. 159). See also, same work, under 
the drama-type Dima (II. 21): 

f£ si W | 

The majority of the writers do not accept at all this view 
which misses the distinction between laukika-bhava and the 
Rasa. All the Rasa-s are considered, uniformly and to an 
equal extent, pleasurable. But it is noteworthy that a writer 
like Madhusudana Sarasvatx should hold the view that among 
Rasa-s, there is a difference of bliss. He first adopts the 
Samkhya scheme of three guna-s: sattva , rajas and tamos . 
Only sattva can make a Sthayin and Rasa. In Krodha, 
which is rajasa and Soka, which is tamasa , only a shred of 
sattva exists, only so much as to make them Sthayin-s and 
give them the blissfulness of Rasa, but this blissfulness or 
enjoyability is naturally meagre in Krodha and Soka. There- 
fore all Rasa-s cannot be relished in the same measure. He 
says in his Bhagavadbhaktirasayana : 
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faspir^ gi^WRl^ I a# * 3% #3 sCTPP*: I P- 22 - 

wm, §*af^Ri^ i 

cfSfT3*mi5ra: II II. 79. 

After saying this on the basis of the Samkhya, Madhu- 
^sudana Sarasvati discusses the question from the Vedantic 
standpoint also. All bliss is of the form of Brahmananda, for 
bliss is the form of the Brahman. This however does not 
militate against mundane things also being blissful, for it is 
said in the Upanisad; 

WNfF?£I 3RIIR iJT’ITS'^^cl 1 I 

Though literary enjoyment is superior to mundane 
■enjoyment, it is still not on a par with brahmasvada (I. 10-14). 
■Compared to brahmasvada, kavyarasdsvada is laukika. A similar 
view is propounded by Saradatanaya also. (See Bhdvaprakasa, 
•GOS ed., Introd., pp. 39-40; pp. 52-3.) But among literary 
Rasa-s also, the Santa and Bhakti are on a par with brahmd- 
svada, for it is the Paramatman and Bhagavan themselves 
.that are the Sthayin and Alambana. 2 

1 Brhadaranyakopanisad, IV. 3. 32. 

2 Cf. Nandilla Gopa’s commentary on the Prabodhacandrodaya 
(NSP ed., p. 5), where he says that in a philosophical play like 
that of Krsnamisra, whose ultimate aim is to make one realize 
Brahman, we have in the earlier Samdhi-s the bliss of Rasa and 
:in the final Samdhi the bliss of Brahman itself, i.e. first the bliss 
which is brahmasvada-sodara and then that which is brahmasvada itself. 

■gg^rr i 

srsrras? trq | 
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The Aclvaitic approach is seen in full in chapter 3, where 
Madhusudana Sarasvati discards his previous Samkhya cop- 
elusion that Rasa varies in degree in its bliss and says expressly 
that though, in the world, the Bhava-s are of the forms of sukho, r 
duhkha and moha, their counterparts in the Kavya and in the 
hearts of the spectator, are all of the form of bliss only. 

^#gi*3 II. HI. 5. 

Sattva begins to spread and dominate as the sole vrtti of 
the antahkarana and Rasa is then manifested : 

II HI- 12-13. 


IX 


New Vyabhicarin-s and Sattvika-s 

We have seen how freely later writers debated the question 
of adding newer Rasa-s to those that Bharata gave. But did 
not writers feel also that there was no finality about Bharata’s 
fist of Vyabhicarin-s and Sattvika-s and their number, thirty- 
three and eight? 

Bharata gave the Bhava-s in three sets as Sthayin-s, 
Vyabhicarin-s and Sattvika-s. We have already examined 
and found that all the eight Sthayin-s become Vyabhicarin-s 
also. Therefore these eight, the Sthayin-s, must be added 
to the thirty-three Vyabhicarin-s. Rati, the first Sthayin, 
has for long figured as a Vyabhicarin in discussions on Preyas, 
Bhakti and Vatsalya, and Jagannatha expressly adds it as 
the thirty-fourth Vyabhicarin: 

i RG, p. 76. 

But when this addition is made, we have to reduce the thirty- 
three by removing a few which are redundant. Thus when 
Soka becomes a Vyabhicarin, there is no need for Visada; 
Bhaya in its Vyabhicarin grade eliminates Trasa; Sagara- 
nandin actually gives Trasa as the Sthayin. 1 Krodha removes 
Amarsa. This gives us eight and thirty Vyabhicarin-s. 

1 Natakalaksanaratnakosa, Myles Dillon, London, 1937, line 
243. In Murari’s Anargharaghava, II. 64, Trasa is the word used 
for the Sthayin, though it may be due to metrical exigency. 
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Further reduction is possible. Among the thirty, we have 
two Bhava-s, Glani and Srama, one of which will suffice. 
Not only do they seem akin at first sight but prove to be 
identical also when their descriptions are examined. Another 
case of repetition is Nidra and Supta; the second is very 
•delicately distinguished from the first. Bharata describes the 
latter as nidrabhibhava and nidrasamuttha. If two are thus 
removed, we have eight and twenty-eight. Some writers did 
see the redundance at least in the case of Nidra and Supta 
and, instead of Supta, gave a new Vyabhicarin called Sauca, 
as for instance, those whom Sagaranandin, author of the 
Natakalaksa naratnakosa (pp. 83-7) followed. 

Why did Bharata classify the Bhava-s into Vyabhicarin-s 
and Sattvika-s? Among Bhava-s, there are only two classes: 
Sthayin-s and Vyabhicarin-s. The Anubhava-s, the twenty 
Alamkara-s of damsels, Bhava, Hava, etc., 1 * * * the eight Sattvika-s, 
Alapa, etc. given as modes of Vacikabhinaya, the ten 


1 Rahul a added to this set Maugdhya, Mada, Bhavikatva and 
Paritapana, according to Abhinavagupta. See JOR , vol. 6, 
pp. 208-10, my article on 6 Writers Quoted in the Abhmava- 
bharati 5 . See also Hemacandra, KAH, p. 316, where Abhinava- 
gupta’s sentence referring to Rahiila’s additions is reproduced. 
See also Padmasrl’s Nagarasarvasva following Rahula’s school, VII. 
3-4, where Viksepa, Mada, Maugdhya and Tapana are given in 
addition. (Tanusukharam Sarma’s ed., Bombay, 1921, p. 29.) 

While defining Viksepa, Padma^rl quotes a writer named Kapila. 
Among writers of the orthodox schools, Kavikarnapura gives 

Maugdhya and Tapana. See his Alatnkarakaustubha, Varendra 

Research Society, p. 198. Bhoja added Vihrta, Kridita and Keli 

which Singabhupala criticized. Visvanatha accepts Rahula s and 

Bhoja 5 s additions and himself adds three more, Kutuhala, Hasita 
;and Gakita. ( JOR , vol. 6, pp. 209-10) 
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kama-avastha-s 1 —^ these are comprehended in the term 
Vyabhicarin. Says Mahima Bhatta: 

'STpf'Ufkl | Vyaktiviveka, TSS ed., p- 13- 

Bhoja calls the Sattvika-s, Bahya-vyabhicarin-s : 

gsr an^RRT 3*lfooft3 » 

I Pra -’ ch ‘ 1 1 • 

But out of these numberless subsidiary mental states and 
their physical manifestations, there are a few which are major 
ones, compared to others; not only are they major, but they 
are more definitely mental states than others which are 
physical manifestations. It may be asked if the major 
among these accessory mental states are only those given by 
Bharata and if there are not others. It has been pointed 
out that this list of Bharata can be reduced on one side; and 
as a matter of fact, it has been added to also on the other 
side. Bhoja, in his Srngaraprakasa, omits Apasmara and 
Marana and gives in their place, Irsya (which Singabhupala 
refutes) and Sama which is needed for the Santa Rasa (ch. 11). 
In his SKA, Bhoja counts among his thirty-three Vyabhicarin-s 
Sneha which Singabhupala refutes and, instead of adding 
Sama as in his Sr. Pra., takes Dhrti itself, one of the old 
Vyabhicarin-s given by Bharata, as the Sthayin of Santa. 
Hemacandra points out how additional Vyabhicarin-s like 
Dambha, Udvega, Ksut and Trsna, which some may propose, 
could be included in some of the Bhava-s already accepted: 

1 Bhanudatta shows in his RT how the ten Madanavastha-s 
are included in the Vyabhicarin-s. (Venkateswara Steam Press, 
Bombay, with Hindi comm., ch. 5, 1914, p. 109.) 
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ft#, 31W I wws* I 

KAH, p. 86. 

Singabhupala raises the same point, mentions^ some more 
Vyabhicarin-s,— Udvega, Sneha, Dambha, Irsya— but dis- 
misses these as included in one or the other of the thirty-three, 
with reasons which look strained. Bhanudatta proposes Chala : 

(ch. 5.) 


and shows its occurrence in Srngara, Raudra and Hasya. But 
it could be included in Bharata’s Avahittha. (See its descrip- 
tion MS, I, GOS, p. 373.) Rupa Gosvamin, in his scheme 

of Madhuri Rasa, accepts at first the traditional thirty-three 
Vyabhicarin-s and adds afterwards thirteen more Vyabhi- 
carin-s generally, as also a few more specially under some 
individual Rasa-s (See S. K. De, IH(l, vol. 8, 1932, p. 663). 
Dr. De adds that the thirteen additional Vyabhicarm-s are 
brought by Rupa under one or the other of the old thirty- 
three. Jagannatha in his RG 1 and Visvesvara in his Rasa- 
, candrikd , 2 mention as possible additional Vyabhicarm-s 
Matsarya, Udvega, Dambha, Irsya, Viveka, Nirnaya, 
Klaibya, Ksama, Kutuka, Utkantha, Vmaya, Samsaya, 
Dharstya and Chala; and show that these could be brought 
under one or the other of the thirty-three of Bharata. Later, 
in the course of definition and illustration of the Vyabhicarm-s, 
ViSveSvara says that in the place of Mrti, some propose Karupa 
as a Vyabhicarin, as it would also serve as a Sthaymfor Daya- 
-,vira, and refutes the view: 


l p. 98. 


2 KSS 53, pp. 69-70. 
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qa^r l ... *&&& 1 

1 ■■ Rasacandrika, p-82. 

Bharata himself discusses the question of, the separate 
naming and enumeration of the eight Sattvika-s. He says, 
as a matter of fact all Bhava-s enacted have to be 'entered 
into’; Sattva is ‘entering into’; but this ‘entering into 
the state ’ is all the more necessary in the case of the eight 
Sattvika-s. For, tears have actually to be shed (see NS, I, 
GOS, pp. 379-81). Bhoja says that in truth all Bhava-s are 
Sattvika-s, because sattva means ‘ mind : 

at 

| Sr. Pra., Mad. MS., vol. II, p. 354. 

Singabhupala also says: , . ; , V . >■ 

^qsfq I. 

iiiwiT ii 

Rasarnavasudhakara, 1.310. 

The only writer, now known, to propose a ninth Sattvika, 
is Bhanudatta. He proposes Jrmbha in his Rasatarangini: 

q m I P- 66. 1 

Bhanudatta would not base himself on the meaning entering 
into’ and ‘becoming one with’ (tanmayib Havana), for the 
word sattva, and justify the separate enumeration of the 
Sattvika-s. For, sattva so understood would apply to the 
Vyabhicarin-s also. So he interprets sattva as the body 

i Rupa, in his Ujjvalanilamani (KM 95, pp. 262-4) constitutes 
a- special class of six physical effects, calling them ‘ Udbhasvara 
and in this class, he includes Jrmbha. . •• 
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jiva-sarira. Tears, perspiration, etc. are physical states and as. 
such are distinct from the Vyabhicarin-s which are mental 
states. The former are bahya, 1 the latter dntara (Rasataran- 
gini, pp* 57-8 and 70-1). 2 To accord with this, Bhanudatta 
defines a Bhava not as a citta-vrtti, but as a rasanukula-vikara,. 
which is of two kinds, dbhyantara (Sthayin and Vyabhicarin) 
and bahya (Sattvika, etc.). But to exclude too palpably phy- 
sical acts, he gives them a different name Cesta which, he 
says, is different from Vikara. The difference between the 
two ’ is that while a Vikara like a tear cannot be made to 

i Bharata uses saliva as meaning also the opposite of mind, 
namely the physical body, and calls Bhava, Hava, etc. joy the name 
‘ Sattvikabhinaya ’. See N§, K.asi ed., ch. XXIV. 1-7, 40. 

1 

Abhinavagupta also says sRSJTaj Abhi. Bhd., GOS, I, 

ch. 7, p- 343. But in his commentary on the section on Sattvika- 
bhinaya and Bharata’s verse , etc. (XXIV. 1-7), 

Abhinavagupta reconciles the two meanings of ‘mind’ and 
c body J : , 

H^FFcTr s^TJTlfrt I ^ ^ 1 

. . . =3 5 3°n urai:, etc., gos, iii, p. 152. 

For a resume of some other interpretations of Sattva, see Kumara- 
svamin on the Pratdparudriya (Balamanorama ed., p. 160) : Sattva 
as prdmmaya (from sidaty asmin iti) ; as Bala (strength) whereby 
these eight make us realize forcefully the presence of the Rasa; 
usage through yogarudhi and convention. 

2 R 7', V: 

;f =5T bqWFT I t =3 Slffaf 5 ^’ 

xflftoT; I I : 1 
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appear according to man’s desire, a Cesta like angakrsti and 
aksimardana 1 is done by man of his own will: 

si =5fHFTff0^n#n#n# i *Twrrmrai<u 

%Rt *TRI # ft mWR I ft *T 

ft^RT: I s?Rfc%BT: | I 3Wr$ft#*n& ^ 

^ | ^TT ^ f^RT^J 

^ I RT, p. 69. 

Visvesvara, author of the Rasacandrika , 2 refutes Jrmbha or 
Jrmbhita proposed as the ninth Sattvika, and says that its 
acceptance would lead to other possible additional Sattvika-s 
like Kataksa. 


1 For Rupa angakrsti and angamardana would come under 
Gatramotana, one of the six Udbhasvara-s. Ujjvalanilamam * 
KM ed., p. 263. 

2 KSS 53, p. 83. 

13 


RASA-SYNTHESIS 


Karuna 


The artistic mind has always shown a partiality for pathos. 
It is said that the sweetest songs are often songs of sorrow. 
The first Kavya in Sanskrit rose out of the sense of pity. 
Rasesu karuno rasah is a well-known anonymous saying. Ananda- 
vardhana says that the quality of sweetness which is the 
melting of the heart is found in the highest degree in Karuna: 

HTJfqHTSdT d# I Dhva. A II. 9. 


But to point out the beauty and appeal of a Rasa is not 
the making of any synthesis. By Rasa-synthesis is meant a 
reducing of all Rasa-s to the nature of one, a formulation 
of one as prakrti and the rest as its vikrti-s . 

No Alamkarika ever attempted a Karuna-synthesis, but 
Bhavabhuti, in his drama, Uttarardmacarita , suggested such a 
synthesis in Karuna. Anandavardhana explains that the 
Ramayana is an epic of Karuna : 


Dhva. A., IV, p.,237. 
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Bhavabhuti gave the same opinion when he said : ^ 

ETT%cTH: . . . TO WTT|^ 

^ .... Uttararamacarita , act VII. 

• Writing a masterpiece dominated by Karuna, Bhava- 
bhuti, in a self-conscious mood, says through Slesa : 

fer : 3^ 3 ^ swq fqq^H i 
m s#55^q ft sto, ii 

ibid., III. 47. 

c O! what a great play I have written! 5 he seems to 
exclaim to himself. By context, the passage refers to Tamasa 
observing the pathos that existed in everybody, though in 
different forms : 

Tm- & 3*w fwiH i 

Viraraghava’s comm., NSP ed., 1915, p. 99. 

A general import bearing on our present subject of Rasa- 
synthesis can also be seen in this verse. Bhavabhuti seems to 
say that there is only one Rasa, Karuna, and that it assumes 
•different forms called Srngara, etc. even as the same water 
assumes the forms of whirl, bubble, etc. Karuna is the 
prakrti; the other Rasa-s are its vikrti-s. Vlraraghava, a 
commentator, also saw such a meaning in this verse which 
shows that the interpretation is authenticated by tradition : 


1 
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^ I W& WW W- 

tfR^q: I |g5R^%]5p^:^#?l2l: | ^ fl5lfa 

f^r^^ra: ^q#qr^f^f%f#n^ fro fam - 1 wt 
s*m towr l ‘ ^^qf^im: 

^tW: » ifR qfe i w w . . . mra* 
w ^ w i 

cTCfft 5TTf% *T^ttaWT^TT3( *m *& ^ w: l 

3J^ 3 d^5R fft I Vlraraghava’s comm., p. 99. 

To the Karuna-synthesis suggested by Bhavabhuti, this 
commentator added two arguments: one, that Karuna is 
present to the largest extent in life; and the other, that it is 
found not only in men with mundane attachments but in the 
Yogin-s also. These, however, do not make for the prakrti - 
vikrti-bhava in Bhavabhuti’ s verse, and that alone forms the 
meaning of Synthesis’. In English, the word c sympathy * 
meaning c response to another’s feeling of sorrow ’, has come 
to be used in an enlarged sense to mean all forms of 
aesthetic response and attunement of heart, citta-samvada ; 
and here is an argument in favour of a Karuna-synthesis. 
For it seems, the model and the supreme example of a 
complete attunement of heart, which poetry and ^drama 
effect, is certainly the attunement of hearts in Karuna. 

Santa 

A regular attempt at synthesis in the field of Rasa-s by 
a theorist is however to be seen earliest only in the Abhu Bha . 
of Abhinavagupta. He sponsored the Santa-synthesis by 
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considering the Santa as the one fundamental Rasa of which 
the other Rasa-s are modifications. He called Santa the 
greatest Rasa, firstly because of its relation to the last and 
the greatest Purusartha, Moksa. Next, poetic delight called 
Rasa is always of a non-worldly (< alaukika ) character, shorn as 
it is of all mundane associations, a limitless, unbounded 
and ineffable bliss, and hence is of the form of Santa: 

fltRTRT 5IRRR 

!r*TT | Abhi. Bhd., GOS, I, p. 340. 

Further, the Sthayin of Santa, the Atman, is the very sub- 
stratum of all mental activities; it is the one basic citta 
illumined by this Atman that takes the form of the vrtti-s of 
Srngara, etc. Thus it is Sthayi-tama; it is the Sthayin of the 
Sthayin-s, the prakrti of which Rati, Hasa and the rest are 
vikrti-s . Says Abhinavagupta : 

3R I ibid., p. 340. 

And according to some MSS. known to Abhinavagupta, the 
Santa Rasa section is found at the very beginning, even before 
the Srngara section : 

1 ?IR WJTfrdRRRi: ’ TOt I ibid., p. 340. 

The Santa text found in Bharata, according to some, 
definitely states this Santa-synthesis in two verses: 

f^RI 1 

%R: \\ 
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g^f^THFr * 5IRT #f&Rt II 

MS, GOS, I, pp. 335-6. 

This has already been shown above in the Santa Rasa 
section. 

Ahamkara-Srngara 


When Abhinavagupta was synthesizing the Rasa-s in 
Santa, a similar synthetic spirit was working in Bhoja who 
merged every Rasa and Bhava in a new Srngara he formulated. 
He said that at the root of all Bhava-s lay the germ of Aham- 
kara, otherwise called Srngara and Abhimana. It is a gum 
of the Atman and is the result of past good acts. By Ahamkara 
is meant a self-consciousness or the sense of ‘ I ’ which marks 
off the cultured from the uncultured. It is that by which 
not only for himself but for others and other objects also does 
pian have any love. In this sense it is called Atma-rati. It 
is this ‘ ego ’ or ‘ self-love ’ that is the one Rasa. Its mani- 
festations are Rati, Hasa, etc. Thus this basic Srngara is 
different from the first derivative of that name, the Srngara 
developed from Rati. So this Srngara-synthesis is not a 
synthesis of the first of the eight old Rasa-s of Bharata and 
others. This theory finds a brief statement in the fifth 
chapter of Bhoja’s SKA and an elaborate exposition in his 
Sr. Pra. I have set this forth at great length in my Bhoja’r 
Srngara Prakasa and here I give only a brief account. The 
SKA says: 

mi Sfr fifacT I 
ta: II 

^ KM ed., ch. V. 1-2, p. 474. 


ini! iniMiHi 


THE NUMBER OF RASA-S 


199 


(See also vrtti on p. 613 where Bhoja quotes Dandin and 
draws out his own theory from Dandin’s verse.) The Sr . Pra . 
says: 

RRR^R*RfTOr wr ^ srto’H 


RRt 350^: R I 

TO *T TOftTO 3JR*T*%: . 4 . 

Sr. Pra., Mad. MS., vol. I, pp. 1-3. 

While Abhinavagupta in his Santa-synthesis took his 
stand on that ultimate rippleless state of the Atman, Bhoja, 
adopting the Samkhya and Nyaya schools, took his stand 
on the Atman with its first shoot of Ahamkara. To 
Bhoja, even Santa would appear only within the world of 
Ahamkara.; for to him, any Bhava or Rasa can be experienced 
only through Ahamkara. Sama as much as Rati is the 
product of Ahamkara : 

. . . m SR: I S RsfTO: 

R TO TO ^ TORRt I t«JT?T Rfiwt: 

SffiRRR: TO # I 

Sr. Pra., Mad. MS., vol. II, p. 356. 

What is called Rasa is an experience of bliss uncondi- 
tioned by any name. So long as there is the knowledge of 
the state being Rati or Hasa or anything else, the spectator 
is only in the state of Bhavana and Bhava ; beyond this is the 
state of Rasa. Says Bhoja: 

RTTOlTOR^R TO 

Rt R# TOR R RR I 
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infill «rt ^ #sit ii £r. Pra ., loc. cit. 

Thus Srngara, Hasya and Vlra are but Bhava-states in 
reality. The truth of Rasa is that it is only one and has no 
more name than Rasa. 

Preman 

Side by side with or rather within this Ahamkara- 
SrngfLra synthesis, Bhoja formulates a synthesis in Preman 
also. Preman to him is a fundamental love lying at the root of 
Rati, Sneha, Bhakti, why, at the root of all Bhava-s in much 
the same manner as Ahamkara itself. If a person laughs, 
it is because he loves to laugh; if he fights, he loves to do so. 
Thus all activities go to fulfil a certain love which is innate 
in man and which explains all his activities; it is this love 
which makes all his activities a self-fulfilment. Bhoja has 
three stages of his Rasa: the Purva Koti, the Madhyama 
Avastha and the Uttara Koti. In the first, it is the one 
Ahamkara; in the second, the one Ahamkara has become the 
forty-nine Bhava-s, each growing to its relative climax through 
its Vibhava-s, Anubhava-s, etc.; in the third, all these several 
Bhava-s become aspects of Preman, or rather ripen into 
Preman, from which stage again, experience passes into the 
primary stage of the one Rasa of Ahamkara: 

qq: fqqcRPsqrcftppfr ih q^q?- 

qRwii: 

i sqqrcfq % 
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qftiTsftq: awff&r |£t 

^ I SKA, p. 613. 

In the Sr. Pra. he adds: 


W ^TOFTTOFcT | 

Mad. MS., vol. II, ch. 11, pp. 352-3. 

This Preman-synthesis finds an advocate in Kavikarna- 
pura, the author of the Alamkarakaustubha , where he says : 

flif m qffapfa to: i WN- 

m\ i . . . 


^ wr«i mm m n 


Varendra ed., pp. 147-8. 
Rati-Srngara 


The Agnipurana took Bhoja’s Ahamkara, but instead of 
saying that Rati and all other Bhava-s emanated from it, 
it said that Rati was the first-born of Abhimana which was 
itself a product of Ahamkara and this Rati modified itself 
into Hasa, etc. It further went behind Ahamkara and said 
that Ahamkara is the first manifestation of Rasa or Camat- 
kara which is the manifestation of the ananda, the innate 
nature of the Supreme Being called Para Brahman: 


IcRf || 
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31FR. Rf^^f R ¥^N?l I 
s^i%- rt m ii 

storr nm r: ris^r rjr: 1 
?ratsfltoFrefi$ rrih srrrrr; ii 

3?fRRTRT3Rt: RT =R qftqjRS^f I 
^fRRTRffcRIRRRl^ sjffR # RTRR II 

stsit ircw wdmi i 

^Wl^^lsar (#4) qftRt(qt)q^^roii: || 

Agnipurana , ch. 339, vv. 1-5* 

An almost similar Rati-synthesis, which makes all the nine 
Rasa-s manifestations of Rati is seen in the Svdtmayogapradipa y 
quoted . by Kumarasvamin in his commentary on the 
Prataparudriya : 

RT ^ifrRRRfclfcl f^^I=OT?3RRRqRlSRRtR£PRI I 

RTRlf^I^RlRRIR. ^RIRR^RRRRR. RP^Risfe? RtS|R|| 

Balamanorama ed., p. 212* 

Adbhuta 

Wonder is an invariable element in all enjoyment, mun- 
dane or artistic. In art and literature, the element of surprise, 
extraordinariness, wonder, is present everywhere. The very 
theme has to be striking; for, when we see an extraordinary 
situation, do we not describe it as being dramatic? Wonder 
helps love. Hasya is only reversed wonder. The part 
Adbhuta has in Vira is too patent; Bharata describes Adbhuta 
as born of Vira. The hold of Adbhuta on the minds of the 
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audience is fully realized by Bharata who says that the 
dramatist must so work out his story, so weave it, hide some* 
and reveal some, that the audience may get at each step 
a surprise and a thrill. One of the ends which the means to 
developing the plot called the Samdhyanga-s serve is the 
presentation of the story in a wondrous manner, ascaryavad ' 
abhikhydnam {NS> Kasi ed., XXI. 54). There is again the 
need to complicate intricately the problems of the story and 
give out a series of revelations in the end, thus carrying away 
the heart in the end with thrill after thrill. This can be 
realized, for instance, when the closing scene of the Mrccha - 
katika or the Malavikagnimitra is read. The story has to be, 
says Bharata, in the form of a cow’s tail, bushy at the end, 
with a crowd of surprises. There must be Adbhuta in the end:„ 

3 3m m ssa: w. n 

i 

ft II M, XX. 46-7. 

VO 

Similarly, on the side of verbal expression, the Vacya- 
vacaka, or the Vacikabhinaya in drama, Bhamaha and 
Dandin made a synthesis in Adbhuta when they praised 
Atisayokti as the one great figure of which the rest are but 
several forms : 

l^r i 

sj#iT mh 3is55^ris^[ ii 

Kavyalarrikara of Bhamaha, II. 84-5*. 
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WFx *Wf I 


^f5RRcRTaTrc'%*TI: I 



KA, II. 214-20. 


This point has been explained at some length by Ananda- 
vardhana and Abhinavagupta in the Dhva. 1 . and the Locana, 
III, pp. 206-9. The striking quality of poetic expression is 
-Atisaya and Adbhuta : 


. WIR . . . 

Locana , p. 208. 1 


This Adbhuta or element of surprise characterizes the 
'■climax-condition of all the Rasa-s. Adbhuta thus permeates 
a composition, its Alamkara, Vastu and Rasa. 

The regular theory of a synthesis of Rasa-s in Adbhuta 
was however made by an ancestor of the author of the Sahitya - 
, darpana . He was known as Narayana. In chapter 3 of his 
Sahityadarpana , Visvanatha speaks of this Adbhuta-synthesis 
•in his Vrtti on verse three, in the name of his ancestor, 
JNTarayana, and quotes a verse and a half to that effect from 
•the writing of one Dharmadatta. This Dharmadatta is cited 
:as reviewing Bhoja’s Srngara- theory in the Rasasudhanidhi of 
Sonthi Mara Bhattaraka, available in a manuscript in the 
Madras Govt. Oriental MSS. Library (MT 3210). This 


1 Under Adbhuta Rasa, Bhanudatta says in his Rasatarangini : 

Under Citrokti mentioned here, he brings all expressions turning 
on Laksana: 
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Dharmadatta evidently wrote an Alamkara treatise in which, 
he stated the theory of Adbhuta-synthesis first propounded 
by Narayana. The text of this synthesis in the Sahityadarpana : 
runs as follows : 

WErM^IR^T: fOTlWRT: I CRIPM ^ 3W- 

‘ ^ eR«R^ER: I 

w. II 

vo 

cTOScfan: WTOt Wi r sft I ch. III. 

It is accepted that Camatkara is rasasvada . This Camat- 
kara is a fillip to the mind which is in essence a wonder*. 
The lokottaratva of all rasasvada, accepted on all hands, again 
points to Adbhuta. 

Kavikarnapura subscribes to this idea and incorporating 
it in his description of rasasvada says : 

W f¥#cliRli;cR^r ift- 

^51^5155^, aigafo* 

Ic^T — 

# SRSR^Rf 4 feT ^ # W. I 
^1531 W. II 




Alamkarakaustubha , p. 137^ 
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Bhanudatta too accepts that in Srngara and other cases 
there is an element of Adbhuta as atiga; where it is angin, the 
.Rasa becomes Adbhuta proper: 

I Sfl^TMd 33 331S3 33 I 

RT, ch. 1. 

Prabhakara, author of the Rasapradipa 1 refutes this 
Adbhuta-synthesis : 

— sfa ^ sfei- 

33313333 1 m 1 tswFrer 

1 fwigw i 

33133*1313 1 

Prabhakara points out that the relish in each Rasa is 
distinct ( vilaksana ) and proceeds from a distinct Sthayin. 
Adbhuta cannot also be said to be the continuing factor, like 
a Sthayin in and through all its Vyabhicarin-s, in all Rasa-s 
or their Sthayin-s; clearly, Adbhuta does not exist in Soka. 

He says further that to have a Rasa, its Vibhava-s, etc. 
must have been presented; no poet includes in his presenta- 
tion the Vibhava-s, etc. of Adbhuta when presenting other 
Rasa-s. If, however, it is held that the Camatkara relished 
in all Rasa-s is Adbhuta and it is the latter that we call 
Rati, etc. because of the Vibhava-s of Rati, etc. that are 
presented, we might call these cases of Adbhuta, and not 
Rati, because of the continuing Vismaya; if Vismaya is not 
present, then its relish is ruled out. If it is contended that 
all the Rasa-s produce additionally a separate Adbhuta, let 

1 Princess of Wales Sarasvati Bhavan Texts No. 12, p. 40. 
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them; but it cannot be called Rasa; it has been given the 
name Camatkara; nothing is gained or lost by calling this 
Camatkara, Adbhuta Rasa; 

... # ftqqq: qtfRltl =q 

qqrgqfwiq: i 

qq; d^q 7q?lft- 

iddiqr^t^q ^q§3iFd#ft I dd qf| fqqrqTpqq arpsqqissi 
i sfw q%ftoTrcft qqRqiqq^iq; i 
Rq ^qqiqq-|d; *q%qifqiiiq%, wmj q 3 q 
■W: I % dt& *qpft ad^qTqqtqjRtaft |<q)ft*p5qq|Rj^ | 
m qqr qftw g qiwwqqqf q g'Ri^gqqq ?fq #?: 1 

#dR3 qptdP5TR^#S'iqq : | p. 40; see also p. 10. 

He adds in the end that he has refuted this theory of 
e Adbhuta in all Rasa-s 3 in his earlier Alamkara work, the 
Alamkararahasya , also, which is not available to us now. 

On the practical side, Saktibhadra’s Ascaryacudamani 
illustrates the dominating Rasa of Adbhuta, and this has been 
explained in detail by Professor Mahamahopadhyaya S. Kup- 
puswami Sastriar in his Introduction (pp. 12-15) to the Bala- 
manorama edition of this play. The now lost Krtydrdvana 1 
also seems to be a play which specialized in Adbhuta. Towards 
the end of the 17th century, young Mahadeva wrote his 
Adbhutadarpana, where Rama is made to say : 

qq. q^qqfqq; ^i®%: ffq?qftqirqR5qq i 

^qfeq^q qiq n km 55, iv. 8. 

1 See my Some Old Lost Rama Plays, Annamalai University, 
1961, pp. 27 ff. • 
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Rasa only One 


;; 





It may be granted that an element of wonder, the Bhava 
of Vismaya as a Samcarin, enters many Sthayin-s and Rasa-s, 
but it is absent at least in Soka and Karuna as Prabhakara. 
effectively points out. Though rasasvada is citta-samvada and 
is called Camatkara, the citta-samvada is not, in all cases, of 
the form of an c enlargement 5 , vistara. There is Viksobha as, 
in Bibhatsa, and there is Druti as in Srngara and Karuna. 
This Druti of Srngara and Karuna is totally absent in Raudra,, 
Bibhatsa, Bhayanaka and Adbhuta, and in this way the 
Karuna-synthesis is defective. Abhinavagupta’s Santa and 
Bhoja’s Ahamkara-Srngara, going to the very substratum of 
the emotions, may be conceded some validity; so also the 
synthesis in Preman, Vira meaning Preman for Utsaha, and 
so on. 

But though it might be difficult to prove and accept that 
all the Rasa-s are but forms of some one of them, it has been 
recognized by all writers that Rasa as such, the ineffable 
bliss, is one. Rasa is Rasa. It has no other name. It is- 
one. It is like the Brahman or the Sphota. The names 
Srngara, Vira, etc. and the consequent plurality and difference 
are ultimately unreal; or they are at best like parts or aspects- 
of a whole. Hence it is that Bharata also, says Abhinavagupta„ 
uses the singular number when speaking of Rasa: 

H ft I 

NS, GOS, I, pp. 273-4. 

^ur i ^ 

snaw, m ^ 
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i w 

qr, s^iftqiqisftq 3¥iqiw?ift mifa qr, siftfw- 
dRqq#l qi, WI^Tfot ^RT^fqtesifq 

(?) I Abhi. Bha., GOS, I, p. 269. 

Again, commenting on the sutra of Bharata, na hi rasad 
rte y etc. Abhinavagupta says that though names are given to 
it differently according to its evoking conditions, Rasa is 
fundamentally one, and hence it is that Bharata refers to it in 
the singular number: 

| ^ it^ 

TO; im sfitorfr i q#q gqqfeir 

TqfflFT: I ibid., p. 273. 

Abhinavagupta says that therefore Rasa and Natya mean 
the same thing. 1 In experience also we find that our relish 
is one undefined state of the form of a repose of the mind, 
Visranti. Bhatta Narasimha,. a later commentator on Bhoja’s 
SKA, in his exposition of Bhoja’s Rasa theory, points out that 
Rasa as relish, svada, is one: 

a*si%q $nfqq fd: ? %j;, 

*qTro? ^ 

m ^ =q crf^Ni ^ — 

‘ a# («ra:) ^n(^) ^ I ’ 

Mad. MS., MT, 2499, p. 150. 

r Cf. his Locana, p. 149: ^ Wj, >T%5t juSTH, etc.' Cf. 

also AbhinavagUpta’s borrower Sirngadeva:' 1% 5tplr | 
- • v. ' ■ ' SR, VII. 17, 


14 
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Kavikarnapura states the point more elaborately and 
clearly. He considers a certain blissful state of the mind, 
which is a quality ( guna ) of the mind established in the 
sattva-guna and completely devoid of any touch of either 
rajas or tamas, as the one eternal Sthayin and the one eternal 
Rasa. This Sthayin called Ananda or asvadankurakanda , 

£ the root, of the sprout of relish ’, is separately and diversely 
named according to the different causal conditions, the 
Vibhava-s. The difference between this writer and Abhi- 
navagupta and others is that he expressly postulates a Sthayin 
also for this one Rasa which they do not in so many words, 
for, according to them, the question of the Sthayin does not 
arise in this state of relish, the two being identical. In fact, 
even according to Kavikarnapura, the Rasa is Asvada and 
the Sthayin also is the same, the only difference being that 
in the latter, it is still in an undeveloped dormant condition, 
ahkura and kanda : 

’Era:; II 

3 Ft|:— faWI I 

m w v. 63. 

RRlterai fltit ^ 

I I 

Alamkarakaustubha , V 5 p. 122. 

Commentary: ^ ^ 

— R MRT I s 3TUTO- 


THE NUMBER OF RASA-S 


211 


ft# qqft fM: | q%R irq ^TifeR: 
SIFl^ ^Tfts[TR:, # 1 :, ^T- 

f^rm:, *Rft, m ^ 9#: 

^FRnfeftWRT ^ari- 

Hf|9T^q:, q^cTT^T | p. 122. 

In the same chapter, Kavikarnapura again states this in 
clearer language: 

3ft^cT:^Wqrci^#j^ i 

w&ift w. ii v. 70. 

m 3 3rRS|f?ffal^ 3^1## ^ I 

§ tfmif^RTRT^I I flfwiftsqfoSTT# ^5 Fq <J#R: W,%R 
ztmjzw??: %#«?#{#?: TOt I ^ ##: 3 $fq<s£r — 

W 311 ^^ 1 ^ ^ f| I 

HqrftftsM 5 ^, mz? 3 W: n v. 71, 

^1^: ^T^l: m Ff^Rr- 

<ur irq 5 3 qita ^ ft?:, qFF?f# ^ I 

Comm.: | 

w f^rdwiT: qr^F?R qr% . . . w^qrfq 1 PP . 130-1. 
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Corrections 


Page 

Line 

Read 

22 

6 

sparer 

35 

11 

-nrq^t 

46 

5 from below 

prompted 

122 

10 

» • - a KA, XV. 19 


Additions 

p. 36. Santa Rasa Kavya-s: <• 5 ‘ - 

Before the ; Rajatarangini of Kalhana' is { to be mentioned 
the Antaratmacarita which Bhoja cites in his Srngara Prakasa as 
a Kavya inculcating the fourth Purusattha of Moksa. See 
my Bhoja! s Srngara Prakasa (1963), p. 810. 

p. 42, fn. 1. The Navagrahacaritanataka , the astrological allegorical 
play in three acts by Ghanafyama has , been published by 
the Sarasvati Mahall Library, Tanjore, 1963. 

p. 45. To the forty philosophical ’ and religious allegorical plays 
f mentioned here, the DharmoddKaratia by Durge^vara, son of 
Dharmesvara Modha, recently published in GOS (no. .151,. 
1966) may be added. Probably extending to five acts, this 
play presents the Dvapara age as the hero contending against 
the Kali, the anti-hero; Dharma, Dana and other virtues are 
on the side of the former, and several vices on the side of 
the latter. 
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Padmasri 188 

Padmasundara 44 

Par&vadeva 9 

Fas an dadhormakhan dana 45 
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£ Purandaravijaya 5 1 

Purnaguru 42 

PurnapurusdrthacandrGdaya 42 

Pracan darahudaya 42 


Prataparudriya-vydkhyd 165-6, 

192,202 

Pratlharenduraja 70, 118, 

128, 129 

Prapancahrdaya 65 

Prapannasapin dikarananirasa 45 
Prabodhacandrodaya-kavya 40 

Prabodhacandrodaya-nataka 40, 157 
Pra b o dhacan dro daya-vyakhya 


84, 

101, 185 

Prab o dho dayanataka 

43 

Prabhakara 161, 206, 208 

Prasamarati 

24, 160 

Bahurupamisra 

10 

Banesvara 

39 

Bahubalisvdmi-astapadi 


( Gltavltaraga ) 

38 

Buddhacarita 

23, 36 

Brhadaranyakopanisad 

185 

Bopadeva 133, 142, 

143, 169 

Bauddhavadanakalpalata 

36, 50 

c Brahman J ( c Druhina ? , 


( Padmabhu ’, c Pitamaha 5 ) 


2, 3, 4, 9, 10, 11,46 
Brahma-bharata 5, 10, 11 

Bhaktiduti 37 

Bhaktirasdmrtasindhu 143 
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Bhaktivaibhavanataka 
Bhagavadgita see Gita 
Bhagavadbhaktirasayana 146-53, 



161, 184-5 

Bharata — frequently 


Bharatamallika 

7 

Bhartrharinirvedanataka 

46 

Bhartrharirajya tydg andtaka 44 

Bhallata 

93 

Bhavabhavana 

158 

Bhavabhuti 

194, 195 

Bhavanisamkara 

41 

Bhagavata 36, 152, 168 

Bhagavatamuktaphala 

31, 101, 

133, 

142-3, 168 


Madanaparajaya 39’ 

Madhusudana Sarasvati 

146-153, 161, 184-6. 
Madhvavijaya 39- 

Manoduta (four different 
poems of the same name) 

37, 38: 

Manodutikd 37 

Mandaramarandacampu 120, 1 55* 
Mammata 51, 60, 78, 169, 

170, 177 

Mallanaradhya 45* 

Mahadeva 207 

Mahdbhdrata 17, 19, 23, 32, 

35, 36, 50, 73, 86, 180- 


j Bhdgavatamuktdphalavyakhyd 
see Kaivalyadipika 
Bhanuji 

Bhanudatta 124, 130, 137, 
154,157,176-8,180, 

189-92,204, 206 
Bhamaha 1, 2, 21, 118-19, 203 
Bharatamanjari 35, 50 

Bhdvandpurusottama 41 

Bhavaprakasa 5-11, 175, 185 
(see also Saradatanaya) 

Bhoja 20, 51, 52, 74, 75, 79, 

86, 91, 120, 123, 131-40, 
174-5, 182, 184, 188, 189, 
191, 198-20, 204, 208, 

209, 212 

(see also Srngaraprakdsa and 
Sarasvatikanthdbharana ) 


Maharudrasimha 

3a 

Mahimabhatta 

189 

Matrgupta 

181 

Mayavijaya 

44 

Mayuraja 

165 

Mara Bhattaraka, Sonthi 

204 

Mdlamkdgnimiira 

203- 

Mithydj iid7iakhandana 

42. 

Muktiparinaya 

41 

Mun dakopanisad 

91 

Mudritakumudacandra 

42' 

Munisundarasuri 

29 

Murari 

187 

Mrcchakatika 

209 

Meghaduta 

172 

Meghadutasamasydlekha 

37 

Meghavijaya 

37 

Moharajapard] ay a 

40, 44- 
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Yaj nanarayana. 

Cerukuri 45 

Rasaratnahara 

121 

Yatirdjavijaya ( Vedantavilasa) 45 

Rasaratnakara 

61, 62; 

. Yatirdjavijaya-s 

39 

Rasavildsa 

102: 

Yasaicandra 

. 42 

Rasasudhanidhi 

204 

Yasastilakacampu 

39 

Rasarnavasudhakara 

52,' 134, 

Ya^ahpala 

40 

166-7, 175, 191 

Ydtraprabandha 

39 

(see also Siiigabhupala) 

Yddavaraghavapandaviya 44 

Raghavabhatta 

182: 

Yamalastakat antra 

10 

Rajacudamanidlksita 41, 167-8- 

Yogasiitra-s 81, 89, 106, 110, 114 

Rajatarmgim 

36- 

Yogasutrabhdsya 

81, 106 

Raj araj avarman 

45 



Rajasekh^ra 

8, 48- 

Raghuvamsa 

17, 84, 120, 

Rajasekhara, Kolluri 58 


171, 174, 175 

Ramacandra 

129, 170' 

Ratnakara 

7 

Ramarama 

37 

Ratnavali 

8 

Ramanuja Kavi 

42: 

Ravidasa 

42 

Ramanuj aguru 

42: 

Rasakalika 6 1 

, 62, 164-5, 183 

Ramanuj acarya 

45 

Rasagahga dhara 

60, 86, 102, 

Ramayana 

35, 50, 194 

137, 141, 169, 171, 177, 

Ramayanamanjari 

35, 50' 


180, 187, 190 

Rayamukuta 

7 

(see also Jagannatha) 

Rahula 

24, 56, 188- 

Rasacandrika 154-5, 190-1, 193 

Rudrata 47, 48, 

71, 72, 79, 


Rasatarangmi 124, 130, 137, 
154-7, 176, 189, 191-3, 

204, 206 

(see also Bhanudatta) 
Rasatarahginmyakhya Nauka 



154, 

176 

Rasadirghika 


155 

Rasapradipa 

161, 

206 

Rasama njanvydkhyd 


102 

Rasaratnapradipika 

170, 

176 


118, 119, 122, 126-8, 131, 

134-6, 172' 

Rudrabhatta ( Rasakalika. ) 6 1 , 

62, 164-5, 183 
Rudrabhatta ( Srngaratilaka ) 

172, 173 

Rupa Gosvamin 37, 143, 

151, 169, 190, 191, 193- 

Laksmidhara (Alamkara work) 27' 
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'■ Laksmisvayamvara 5 
: ( c Amrtamathana % 
c Asuravijaya 5 ) 

2 

Laghuprabodhacandrodaya 

40 

Lingadurbhedandtaka 

45 

Lokananda 

25 

Locana see Dhvavyalokalocana 

Lollata 47, 72, 79, 125, 

126, 

128, 129, 131 

Lolla Laksxnldhara 

26, 27 

Vakroktijivita 

50 

Varadacarya 

45 

Vararuci 

1 

Yastuvijnanaratnakosa 

23 

Vacaspatya 

6 

"Vatsyayana 

8 

Vadicandra 

43 

Vadiraja 

39 

Vasuki 11, 12, 52 

Vasudeva 

61 

Vikramorvasiya 

1,2 

Vij nanatarangin i 

38 

Vidyadhara 

165-7 

Vidyanatha 

61, 139 

Vidyaparinaya 

41 

Vidyarama 

155 

Vidyavinoda Narayana 

7 

V inay a vij ay agani 

24, 37 

Vimukti 

94 

Vivekacandro dayanatik a 

44 

Vivekavijaya 

42 
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Visvanatha 53, 56, 57, 100, 

119, 123. 175, 188, 204 


Visvanathasimha 145 

Visvesvara 154-5, 190, 193 

Visnudasa 37 

Visnudharmottara 51 

Viratarahgini 181 

VIraraghava 195 

Venkatanatha 

(Vedantadesika) 41, 53 

V enkatanaray anadiksi ta 139 

Venkatacarya (of Uda- 

yendrapuram) 44 

Veda Kavi 41 

Vedantavilasa ( Tatirajavijaya ) 45 

Vedantacarya 

(Manasaikatti) 45 

Vedantacaryavijaya 39 

Vaijanatha 43 

Vaidyanatha 61 

Vyaktiviveka 70, 80, 130, 189 

Vyaktivivekavydkhya 100, 118, 130 
Vyasa (on Rasa) 9 


Vyasa ( Mahdbharata ) 33, 35, 

36, 73 
81, 106 

207 
9 

39 
26 

47, 72, 127 
6,7 


Vyasa ( Togabhdsya ) 

Saktibhadra 

Samkara (Siva?) 

uamkaravijaya-s 

Samkaracarya 

Sankuka 

Sabdakalpadruma 
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Sakuntala 17, 165, 182. 

Sakuntalavyakhya 182 

Santarasabhavana 

(Adhyatmakalpadruma) 23 

Santasudharasakavya 23-4. 

Saradatanaya 4, 5, 8-12, 27, 

52, 175, 185 
Sariputraprakarana 23, 39 


Sarngadeva 77, 83, 95, 122, 

124, 130, 209 

Singabhupala 52, 134, 166, 

168, 188-91 
Siva (Sadasiva) 2-10. 

Siva (dramatist) 44 

Sivabhaktanandanataka 45-6 

Sivanardyanabhanjamahodaya - 

natika 43 

Sivarama (Ndgdnandavydkhya) 70 
Sivarama ( Rasaratnahara ) 121 

Sivalingasuryodaya 45 

Siladuta 38 

Suklabhudeva 41, 102 

Suklesvaranatha 43 

Srngaratilaka 172-3 

Srngdraprakasa 51, 75, 91, 
133-6, 174-5, 184, 189, 

191, 199, 200, 212 


(see also Bhoja) 


Srhgdrasarani 

170 

Srngdrasdra 

140 

(Ratnakheta) Srmivasa- 


dlksita 

41 

Srinivasara tnavijayandtika 

43 


PAGE- 

Sriharsa (Nagananda) 24, 83* 

Sriharsa (Natyavarttika) 24 

Satsahasrz 10' 

Sanmatanataka 39 

Samkalpasuryodaya 41, 53” 

Samgitarainakara 78, 83, 122, 

124,130,209 
Sam git asamayasara 9' 

Samgitasudhakara 58-9, 63-5, 

120, 162-5, 168, 183 


(see also Haripaladeva) 


Satsangavij ayanataka 


43- 

Sadasiva-bharata 

5 , 

11 

Samantabhadra 


43- 

Samarapumgava 


39> 

Sarasvatikanthabharana 20 

,. 51 , 


74, 75, 120, 131-3, 

136, 



138, 189, 198, 201 


(see also Bhoja) 

Sarasvatikanthdbharanavydkhya 209 


Sarvavinoda (. Ihdmrgi ) 44- 

Sarvasiddhanta 146 

Sarvananda 7, 55 

Sdmkhyakdrikd 81, 106 

Sagaranandin 187, 188 

Salva 61 

Sahityakalpadruma 58 

Sahityadarpana 53, 55, 100, 

119, 175, 204, 205- 
Sahityamimamsd 74, 134 

Sahityaratnakara 12. 
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Bhagavan, devata of Santa 
Rasa 56-7 

Bhagavata-dharma-s 1 48 

Bhakti, Bhakti Rasa 27, 3 In., 
37,-38, 42, 43, 45, 56, 58, 

92, 118-22, 124, 141-53, 187 
5 Anga Rasa-s of 142-3, 

149-50 

Bhava, any Bhava can 

become Rasa 79, 125-9, 134-8 
Bhayanaka, three varieties 
of 178 

Blbhatsa, varieties of 88^9, 178 
Bliss, difference in degree in 
different Rasa-s 184-5 

Brahman 56, 156 

, Alambana of Santa 56 

, devata of Santa 56 

, Nata compared to 49 

, ultimate basis of Rasa 185, 

201, 208 

Brahmananda, rasasvada akin 
to 185 

Brahma Rasa 59, 63, 64, 162 
Brahmi-vrtti 59 

Buddha, Buddhism, 

Buddhist 39, 56 

Caitanya 143 

, Alamkara-Sastra by fol- 
lowers of 143-50 

Caitanya cult 41 

Campu 38-9 


Carcari, dance 
Citra Rasa 


page 

8 m 
160-1 


Dance 3, 4, 5 

Dance-drama 4 

, — in temples 1 

Dasya 142, 144-5, 150 

Day a Vira, see under Vira 
Dharma 17-19, 178, 179 

( see also under Purusartha-s) 
Dharmakhyanapurana 1 9 

Dharma Vira, see under Vira 
Dharma Srngara, see under 
Srhgara 

Dhira-lalita 133 

Dhira-£anta 133 

Dhirodatta 133 

Dhiroddhata 133 

Dima 3, 9, 16, 184 

, Rasa-s in 16, 99, 116 
Drama 

, appeals differently to 
different spectators 17, 

18, 32 

, as entertainment 21 

, as vehicle of spiritual 
education 23, 25 m 

, compared to Maya 49-50 

, Kavya essentially not 
different from 54 

, representation of the 
universe ( trailokyanukarana ) 

20 


INDEX 


225 


PAGE 

Dramatic context 1 

, reality anirvacaniya 49 

Duhkha Rasa 129 

Dvaita 38-9 

Enlightened soul (Buddha) , 
devata of Santa 56-7 

Ethics, criticism of some 
Rasa-s from the standpoint 
of 49, 66-7, 179-81 

God, see Bhagavan 
Guna (aesthetic) , of the Rasa 1 6 
, of Santa Rasa 56, 59, 60 
Guna-s (, sattva , rajas and tamos ) 

, in the theory of 
Rasa 184-5, 210 

, transcending the Guna-s 81 

Hasya, forms of 177-8 

Heretical sects 40 

History, Santa as the message 
of 36 

Indradhvaja festival 3 

Itivrtta 22, 24 

Jain* Jainism 23-4, 37-44, 

66-7, 180-1 
Janaka (king of Mithila) 26 

Jatisvara, a dance-composi- 
sition 8 n. 

Jatyam^a (music) 16 


page 


Jivanmukta 

87 

Jnana-marga 141, 147, 153 

KaisikI Vrtti 

2 

Kalamukha-s 

40 

Kama 

8, 19, 31 

(see also under Tri varga 

and Purusartha-s) 


— avasiha-s , ten 

188-9 

— Moksa-kama 

19 

Kapalika-s 

40 

Karana-s 

3, 5 

Karma-marga 

141 

Karpanya Rasa 

157 

Karuna, synthesis of 

other 

Rasa-s in 

194-6, 208 

, varieties of 

178 

, a Vyabhicarin 

180 n. 

Karuna-vipralambha 

168-77 

Kavya, essentially not dif- 

ferent from drama 

54 


.Kevaladvaita 38 

Lajja Rasa, see Vridanaka 
Rasa 

Laulya Rasa 124, 129, 157 
Laya 16 

Literature, spiritual instruc- 
tion through 22, 30 

Literary vogue 

( parsada-prasiddhi ) 47, 54, 

128-9 

Lokasamgraha (service) 62 


15 
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Love, aspects of, friendship, 
affection, loyalty, attach- 
ment, devotion 118-24 

MadhuraRasa 121, 141-53, ■ 

190 

Mahakavya 21, 39 

Maha-vira, Saint as 84 

Marana, as Vyabhicarin, 

discussed 171-2 

Marriage custom, 

provincial 1 60 

Maya, drama compared to 49 
Maya Rasa 153-7 

Meghdduta , reading in, 

discussed 172 n. 

Mental state, four forms of 54 
Moksa, Rasa of 18, 19, 31 
(see also under Purusartha-s) . 
Moksa-kama -1 9 

Mrgaya Rasa 124-5, 137 

Mukti 82 

Music 3, 4, 8, 16, 22 

, and Santa Rasa 16, 22, 60 
Musical composition 8 

Nagananda, Rasa of 22, 
24-5, 29-30, 48,55,83, 112-13 
j Vdtya-s'astra, Santa-texts in 
the Natya-sastra interpola- 
tions 12-16, 68-70, 72 

* Nataka-sastra 9 25n., 45 

JNfautch (South Indian) 8 


- PAGE 

Nayaka, four types of 133, 180-1 
, four Rasa-s related to 
the four types of 133 

Nllambara-s 40 

Nivrtti . 17, 154-5, 157 

Nrttanga-s 1 

Nyaya (Darsana) 39-40, 44 
, in the theory of Rasa 199 

Pada (a dance composition) 8 n. 
Pancaratra 40 

Paravasya Rasa 136 

Parsada-prasiddhi 

(vogue in literary circles) 47, 
54, 128-9 

Philosophical farce 94 n. 

, poems 23, 36-9 

, plays 23, 39-46, 185 n. 

Pindl-bandha-s 8 

Prakrti, (character- type) 

, adhama or nica-prakrti 3 1 , 

165, 177-8 
, madhyama-prakrli 31, 177-8 
, uttama-prakrli 31, 177-8 
, several kinds of prakrti 3 1-2 
Prasama Rasa 1 36 

Pravrtti 17, 36nu, 154-5, 157 
Preman 132, 145 

, synthesis of Rasa-s in 200-1 
Preyas 118-22, 132-4 

Prlti 1 20-4 

Purusartha — 

, Artha 21, 34n, 178 
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Purusartha — Dharma 1 7, 

19, 35 n., 147 n., 178 
, Kama 29, 34 n. 

{see also Srngara) 

, Moksa 17-20, 28 n., 
30-4, 64, 81, 84, 141, 146, 
147n., 151, 197 
{see also Moksa-kama) 
Purusartha-s 

, Caturvarga 17,18,21, 
30,128-9, 140, 146, 147, 182 
, Tri varga 21-31 

Purvaranga 

(Citra and Suddha) 3 

Pustimarga 38, 45 

Rasa 

, any Bhava can become 
Rasa according to some 79, 
125-30, 134-6 
, definition of what Rasa 
is 17, 125, 135-7 

, first treatment of Rasa 
attributed to Nandikesvara 8 


, only one 208-1 1 

, period of chaos in the 
history of 137-8 

, restricted appeal in 27, 

29, 30, 130 

, synthesis of all Rasa-s in 
one 194-211 

Rasa-s 


, additional Rasa-s , — see 


PAGE 

separately under Aksa 
Rasa, Ananda R., Anu- 
raga R., Bhakti R., 
Brahma R., Citra R., 
Duhkha R., Karpanya 
R., Laulya R., Madhura 
R., Maya R., Mrgaya 
R., Paravasya R., Pra- 
sama R., Preyo R., Sadh- 
vasa R., Sambhoga R., 
Samgama R., Santa R., 
Sukha R. , Svatantrya R. , 
Udatta R., Uddhata R., 
Vilasa R., Vipralambha 
R., Vridanaka R., Vya- 
sana R. 

Anga Rasa-s 20, 36 

Anga Rasa-s in Bhakti 
or Madhura Rasa 142-6, 150 
, extension or dilution of 
the meaning of 181-2,184 
difference in bliss in the 
different Rasa-s 184-5 

, eight Rasa-s of old 1,2, 

4, 12, 15 

, ethical criticism of some 
Rasa-s 49, 66-7, 179-81 
, paintfulness of some 
Rasa-s according to a 
few writers 183-4 

, varieties of 162 fT. 

Rasabhasa 1 24, 1 63-8 

Rasadhvani 17 
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Rasavat 

46 

Raudra Rasa, varieties of 

178 

Religious poems and 


plays 23, 

36-46 

Sadhana-s 

147-8 

Sadhvasa Rasa 

136 

Saint, a Maha-vira 

84 

Saints, lives of, as theme of 

dramas 

45-6 

Saiva 

39 

Saivite saints 

45-6 


Sakhya 142, 144 

Sama, present in all Rasa-s 95 
Samavakara 3, 182 

Sambhoga * 

(separate Rasa) 63, 163-5, 168 
Samgama Rasa 136 

Samkhya, in the theory of 
Rasa 184, 199 

Samsara 21 

Samsarin 94 

Santa Rasa, 11-117, 185, 

189, 196-8 
, Alambana of 56-7, 100-1 
, Anubhava-s of 27, 55, 71 


, as Rasaraja and 

Rasendra 23n. 

, as the greatest Rasa 48, 



101-2 

born of Upanisad-s 

58 

devata of 

56-7 

elements of Santa 

in 


PAGE 


Bharata’s text 16, 

17, 


197-8 

, first treatment of 

the 

Santa ascribed to 


Vasuki 

11, 12 

, four phases of 

61-2 

, gali of 

60 

, guna of 

59 


, impossible in Natya but 
acceptable in Kavya 

49-52, 54 

, inclusion of, in other 
Rasa-s ( antarbhava-vada ) 

49, 54-6, 85 

, intrusion into Bharata’s 
text 12, 13, 15, 16 

, its relation to the eight 
old Sthayin-s 56, 95-7 

, literature portraying 

31-46, 50-1 

, love-treatment given 
to 90-1 

, not the leading motif in 
literature 21-2, 49 

, objections to Santa as 

a Rasa 25-31 

, postulated as a minor 
Rasa by Haripala 58, 63-5 
, Sthayin of 15, 16, 47-8, 

52, 68-102 
, Sthayin- Alambana 

idedity in 100-1 

, synthesis of other 
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Rasa-s in 49, 196-8, 208 
, texts on it in the 
Natya-sastra 12-17 

., varna of 56-7 

, Vibhava-s of 27,56, 71-2 
, Vrtti of 57-9 

, Vyabhicarin-s of 27, 55, 58 
Sattvika-s 187-93 

, additional ones 187-93 
Sauharda 119, 120n. 

Sneha (Maitri, Sakhya) 

118-19, 122, 129, 144, 150 
Sphota 208-9 

Spiritual leaders 45 

Spring festival 8 

Sraddha 27, 92, 118, 121 

5rngara 

, a Srhgara for each Puru- 
sartha 181-2 

, synthesis of Rasa-s in 201-2 
, three kinds, Dharma-, 
Artha-, and Kama- 

19, 55n., 181 

, three kinds, manifested 
by speech, dress and 
physical action 181 

, Bhoja’s new Ahamkara- 
Srngara 91, 131, 1 98-200, 

208-9 

, synthesis of all Rasa-s 
in 201-2, 208 

3 varieties or forms of 

162-70, 173 


Sthayin-s 

, view that Vyabhicarin-s 
also can become Stha- 
yin-s and vice versa 76, 129-31 


Sthita-prajna 26 

Suci 

(a name of Srhgara) 163,166 
Suddhadvaita 38 

Sukha Rasa 129 

Svatantrya Rasa 1 36 

Svara 1 0 


Tala 7, 8 

Tandava 3-8 

, derivation of the word 6-7 
Tattvajhana 

(Atmajnana) 77-8, 96-9 
Temple-Drama 1 

Temple of Indra 1 

Tragedy 163 

Trivarga-vyutpatti, end of 
drama according to some 29 
Tyaga 66, 86 


Udatta Rasa 75n., 131-4 
Uddhata Rasa 131-4 

Ujjvala 

(a name of Srhgara) 142, 

163, 166 

Urjasvin ’ 133 

Vacikabhinaya, modes of 188-9 
Vairagya 80-2, 89 
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Vaisnava 39 

Vaisnava Alamkarika-s 124, 

144-6 

Varna (a dance-composition) 

8n. 

Vatsalya 63, 118-20, 132, 

142, 144, 162 
VilasaRasa 136 

Vipralambha 

(separate Rasa) 63, 162 ff. 

, varieties of 83-8, 168-77 

, Sapa 168-70 

, Karima 170-5 

, Vaicitya 168-9 

Vira 83-8, 142, 150, 179-82 
, Dana Vira 55, 62, 83-8, 

142, 150, 179-82 
, Daya Vira 22, 27, 30, 55, 
62, 83-8, 92, 150, 179-181 
, Dharma Vira 55, 62, 
83-8, 123, 142, 150, 179-81 
, Tapo Vira 67, 180 

, Tyaga Vira 67, 86 


PAGE: 

, Yuddha Vira 62, 67 2 

83-8, 180-1 
, other kinds of 86-7, 1 80* 
Visistadvaita 38, 41, 42, 44 

Vridanaka Rasa 157-60' 

Vrtta 16 

Vrtti-s 2, 9, 16, 57-9* 

Vyabhicarin-s 187’ 

, abhyantara and bahya 192 
, additions to and 
removals from the list 
of 187-93* 

, Svatantra and para- 
tantra 139, 140m 

Vyasana Rasa 129* 

Vyutpatti (instruction from 
literature) 28» 

Western Literary 

Criticism 1 84 

Yatamana 25, 94 

Yogin 87, 94- 
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PREFACE TO THE SECOND EDITION 


Before The Number of Rasa-s was published in book- 
form by the Adyar Library, in 1940, it had appeared 
serially in the pages of the Journal of Oriental Research , 
Madras, in the years 1936-37. It was then the first 
detailed study of the subject and of the Santa Rasa in 
particular. 

In this, as in my other studies, as Prof. M. Hiri- 
yanna mentioned in the Foreword which he kindly 
wrote to the first edition, I had drawn my data from 
unpublished manuscripts as much as from published 
works, bringing to light and also bringing together all 
the crucial textual material bearing on the subject and 
required for its exposition. In the years that had 
passed, during which the book has been in wide use, 
not only have some texts been newly published, but I 
myself have been continuously noting additional data 
and portions of the book where the treatment could be 
elaborated. 

The present second edition of the boolt is thus a 
revised and enlarged one. Besides effecting some im- 
provements in the presentation, I have dealt with some 
additional ideas like the identity of Alambana and 
Sthayin in the Santa, have devoted greater attention to 
some topics like the treatment of Bhakti by Bopadeva 
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and Hemadri, the Maya and Citra Rasa-s, the varieties 
of Vipralambha, particularly Sapa and Karuna Vipra- 
lambha-s, the Daya Vira and the additional Vyabhica- 
rin-s and Sattvika-s, and have also taken into considera- 
tion certain additional texts not available formerly. 

I am thankful to the Adyar Library and Research 
Centre and its authorities for bringing out this second 
edition, and to its staff and to Dr. K. Kunjunni Raja, 
for assistance in the course of the printing of this work. 
Dr. S. S. Janaki has also helped in the reading of the 
proofs. 

11-10-1967 V. Raghavan 



PREFACE TO THE FIRST EDITION 


Rasa, Aucitya and Dhvani form the three great con- 
tributions of Sanskrit Alamkara Sastra to the subject 
of literary criticism. Rasa is the very £ soul ’ (diman) 
of poetry and drama. Of this concept of Rasa, one 
aspect, namely the number of the Rasa-s — whether they 
are only the eight mentioned by Bharata or are more 
— is studied in the following pages. The study now 
and then does necessarily touch more fundamental 
aspects of the concept of Rasa also. 

This study was originally published in the form of 
articles in the Journal of Oriental Research, Madras. 
It was suggested to me that I might bring them out in 
book-form. That they have appeared now in book- 
form is due to the kindness of Dr. Srinivasa Murti, 
Director, Adyar Library, to whom my thanks are due 
for the inclusion of this publication in the Adyar 
Library Series. I must thank also Dr. C. Kunhan 
Raja, D. Phil., Reader in Sanskrit, University of 
Madras, and Curator, Adyar Library. 

Thanks are also due to the authorities of the Journal 
of Oriental Research, Madras, and to the authorities of 
the University of Madras for permitting this publication. 


Madras 

29 - 7-1940 


V. Raghavan 




FOREWORD 


I gladly respond to the desire of Dr. Raghavan that 
I should contribute a Foreword to this book. He has 
been carrying on researches in the field of Sanskrit 
literary criticism for several years past, and the material 
which he has brought together here shows how extensive 
is his acquaintance with the literature on the subject. 
He draws his data, it will be seen, from unpublished 
manuscripts as readily as he does from published works. 
The opinion formed on any aspect of the subject by 
one who has devoted so much time to its study and 
whose knowledge of it is so wide is of special value 
and deserves the careful attention of all scholars. 

The particular problem considered here is that of 
the number of Rasa-s, and its consideration necessarily 
involves the discussion of many important points relating 
to their nature and scope. As in the case of other 
problems investigated by the ancient Indians, we find 
here also an astounding variety of solutions. While 
some thinkers have held that there is but one Rasa, 
others have maintained that the Rasa-s are many, 
there being a wide divergence of opinion respecting 
their exact number. The usual view, however, is that 
there are eight Rasa-s or nine, with the addition of 
what is termed Santa: 
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^eifcRIRTSl ^T: II 

Although Dr. Raghavan considers all these views more 
■or less in detail, the main part of his discussion is 
concerned with the admissibility of Santa as the ninth 
Rasa. His treatment of the question is quite compre- 
hensive, and he examines it both from the historical 
and the aesthetic sides. A brief reference to each of 
them may not be out of place. 

Owing to the uncertainty of our knowledge of the 
■early phases of Indian classical literature, it is not 
possible to say when poets began to portray this Rasa. 
The ascetic and mystic elements, however, which form 
its distinctive basis, are very old features of Indian 
life; and they were highly valued by those who followed 
the teaching of the Veda as well as by those who did 
not. So we may assume that the Santa attitude found 
■expression in literature quite early; and this is corro- 
borated by the works of Asvaghosa even if, on account 
•of its chronological indefiniteness, we leave out of con- 
sideration the Mahabharata , the usual example given 
of the Santa Rasa. As regards writers on Poetics, the 
•earliest to recognize it definitely, so far as our knowledge 
.at present goes, was Udbhata. Possibly its recognition 
by them was even earlier. Bharata’s view in the 
matter is somewhat doubtful, by reason of the unsatis- 
factory character of the text of the Natyasastra as it has 
-come down to us. Some manuscripts of it mention 
only eight Rasa-s, but others nine. The weight of 
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■evidence bearing on the point seems, on the whole, 
to be on the former side; and Dr. Raghavan adduces 
.several convincing arguments to show that the references 
to this Rasa in Bharata are all spurious. But it should 
be added that the Natyasastra contains nearly all the 
•essential points necessary for a theoretical formulation 
•of it. 

Before we pass on to the aesthetic aspect of the 
■question, it is desirable to distinguish the emotive 
•content or theme of a literary work from the aesthetic 
sentiment which, according to the prevalent Indian 
•view, its idealized representation evokes in the reader 
•or the spectator. Thus in the case of the Sakuntalam, 
Dusyanta’s love for Sakuntala forms the chief theme 
while the emotion which it awakens in us as we witness 
the drama enacted is Srngara. When we ask whether 
Santa can be a Rasa, we mean whether situations in life 
involving the quietistic sentiment lend themselves to be 
similarly dealt with in literature. If they do, then 
Santa is a Rasa: otherwise, it is not. The practice of 
great poets like Kalidasa, which is after all the true 
touchstone in such matters, shows that Santa situations 
■can certainly be thus delineated in literary works. 
In the last act of his play, just alluded to, Kalidasa 
•describes the tranquillity and holiness of Marica’s 
hermitage in a manner which affects us most pro- 
foundly. But, however splendidly depicted, the Santa 
Rasa occupies only a subordinate place there; and a 
■doubt may therefore arise whether it can be the leading 
sentiment in a work, i.e. whether it can be portrayed 
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in such a manner that it will impress us at the end as. 
the predominant element in the unity of Rasa-s which, 
according to the Indian view, every work of art is. 
expected to achieve. Some of the works of Asvaghosa, 
to whom I have already referred, show that it can be 
so represented. The Mahabharata also, at any rate in 
its present form, illustrates the same truth, as set forth 
by Anandavardhana in his masterly way in the last 
section of his Dhvanyaloka. 

Yet there were theorists who denied that the Santa 
could be an art emotion. It is hardly necessary to 
examine their arguments when we have the practice of 
great poets and the opinion of great art critics to the 
contrary. But a reference should be made to one of 
them which appears, at first sight, to possess some 
force. This argument is that the attitude of mind for 
which Santa stands is altogether a rare one, and that 
its representation in art cannot therefore appeal to 
more than a very few. The objection, it is obvious,, 
is based on the supposition that the test of true art is. 
in the wideness of its appeal. The advocates of Santa 
brush this argument aside usually by saying that such 
questions are not to be decided by a plebiscite; but, 
by thus admitting the narrowness of its appeal, they 
seem to give up their position. Their conclusion that 
Santa is a Rasa is irresistible. Indeed, it would have 
been a strange irony of circumstance if Indians, of all, 
had excluded it from the sphere of art. The way in 
which this particular objection is met, however, is not 
satisfactory. May it be that the contention that the- 
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appeal of Santa is only to a very few is wrong? No 
unwonted occasion in life — whether it be one of joy 
or one of sorrow — passes without bringing home to 
man the supreme desirability of spiritual peace. It 
means that the need for such peace is fundamental to 
the human heart; and this conclusion is confirmed by 
the pure satisfaction which the contemplation, for 
example, of the images of Buddha in meditative repose 
brings to so many. If so, the Santa mood is by no 
means uncommon; and the Santa Rasa need not be 
an exception to the rule that the appeal of art is general. 
What is uncommon is the capacity in man to capture 
that mood and cultivate it, so that it may come to 
prevail over all other moods; but this deficiency does 
not matter so far as art is concerned for it has the 
power, of itself, to enable him to attain, albeit only 
for a while, the peace of spirit which, as an old Indian 
critic has observed, even a Yogin has to strain himself 
long to win. 

Dr. Raghavan makes a valuable contribution to 
the study not merely of Sanskrit literary criticism but 
of Indian Aesthetics as a whole, for the conception of 
Rasa, though it is here dealt with chiefly in its relation 
to poetry, is general and furnishes the criterion by 
which the worth of all forms of fine art may be judged. 
I have no doubt that the book will be read and 
appreciated very widely. 


M. H. 




SYNOPSIS 


I 

The Advent of Santa 

Bharata mentions only eight Rasa-s and Kalidasa 
knows only eight Rasa-s. Dandin describes and illus- 
trates only eight Rasa-s (p. 1). Bharata says that 
Srngara, etc. are the eight Rasa-s mentioned by 
Brahman ; the significance of the mention of Brahman 
here (p. 2). The names Brahma, Sadasiva, Bharata 
and Tandu in the history of Natya literature (pp. 2-5). 
The question whether Tandu and Nandikesvara are 
identical (pp. 5-8). Rajasekhara’s reference to Nandi- 
kesvara as the first exponent of Rasa-s and its explana- 
tion (pp. 8-9). Vasuki, the first to speak of the Santa 
Rasa according to Saradatanaya (pp. 11-12). Kohala 
and Santa (p. 12). The questions which arise regard- 
ing the Santa Rasa (pp. 13-14). 

II 

The Controversy over Santa 

Bharata does not mention the Santa Rasa; textual 
evidences of this; the Santa texts in Bharata are inter- 
polations (pp. 15-16). But ideas related to Santa are 
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present in Bharata’s accepted text; passages in Bharata 
recognizing the quietistic element (pp. 16-20). The 
real nature of drama according to Bharata is secular as 
Abhinavagupta also explains in his commentary (p. 21). 
The advent of Santa stage by stage; the view of the 
■Gandrikd on the Dhvanyaloka that Santa can only be 
a subsidiary motif (pp. 21-2). 

Probably the Buddhists and the Jains were respon- 
sible for making Santa the ninth Rasa. The Saundara- 
nanda-kavya, the Sariputraprakarana and the fragment of 
an allegorical drama of Asvaghosa. The Jain Anuyoga- 
dvdra-sutra of the fifth cent. a.d. mentions the Santa 
Rasa. The probable theorist who may have introduced 
the Santa Rasa: Rahula? Sriharsa, the Varttikakara? 
It is likely that it was the play Nagananda which was 
responsible for starting the discussion on Santa 
(pp. 23-5). _ 

The objections to Santa becoming a Rasa and the 
replies to those objections (pp. 25-32). Literature 
■depicting Santa, Kavya-s and Nataka-s (pp. 32-46). 

The writers who accept Santa and those who 
reject it (pp. 47-54). The view that it is admissible 
in Kavya but not in drama (p. 54). The view 
that Santa is a Rasa but can be included in 
one of the eight old Rasa-s — the Antarbhava-vada 
(pp. 54-6). 

The Alambana-vibhava, the Uddipana-vibhava, 
Daivata, Varna, Vrtti and Guna of Santa. Haripala’s 
Brahmi-vrtti for his Brahma Rasa, the counterpart of 
the Santa Rasa (pp. 56-60). 
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III 

Some Peculiar and Original Views on Santa 

The peculiar and original view on Santa m the 
(1) Rasakalika of Rudrabhatta, (2) Samgitasudhdkara of 
Haripaladeva, (3) Prapancahrdaya and (4) Anuyogadvara- 
sutra (Jain) (pp. 61-7). 

IV 

The Sthayin of Santa 

Discussion of the several Sthayi-bhava-s proposed 
for the Santa Rasa: Sanaa, Samyagjnana, Trsnaksaya- 
■sukha, S arva-cittavrtti-prasama, Nirvisesa-cittavrtti, 
Dhrti, Nirveda, Utsaha, Jugupsa, Rati, any one of the 
remaining Sthayin-s; all the eight Sthayin-s together; 
and Atman or Atmajnana or Tattvajnana. 

The question of Alambana and Sthayin being the 

same in Santa. 

Santa, the basis of all Rasa-s (pp. 68-102). 

V 

The text of the Abhinavabharati on the Santa Rasa 
(corrected) (pp. 103-17). 

VI 

Other Rasa-s 

Preyas and Vatsalya; their Sthayin-s; controversy 
<over these Rasa-s (pp. 118-22). 
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Sneha, Sraddha, Laulya, Mrgaya, Aksa and other 
Rasa-s (pp. 122-5). Lollata’s view as cited in the 
Abhinavabharati that Rasa-s are innumerable, Rasatva 
for all Vyabhicarin-s and even Sattvika-s — the view of 
Rudrata and Namisadhu. Pratiharenduraja’s accept- 
ance of this view. The restriction of Rasatva to eight 
or nine is almost ‘ conventional 5 . The mention of the 
possibility of additional Rasa-s — Laulya, Sneha, Vya- 
sana, Duhkha and Sukha, in the Natyadarpana. Vyabhi- 
caritva and Sthayitva are names of stages, rather than 
of a fixed set of Bhava-s (pp. 125-31). 

Bhoja’s view of Rasa in the Sarasvatikanthabharana 
and the Srngaraprakasa. His Udatta and Uddhata 
Rasa-s; his acceptance of Santa and Preyas. These 
four Rasa-s are accepted for the four types of hero: 
Udatta, Uddhata, Lalita and Santa. His acceptance 
of Rudrata’s position; not only Vyabhicarin-s and 
Sattvika-s, but many other states like Svatantrya and 
Paravasya are considered as Rasa-s by Bhoja. The 
largest number of Rasa-s to be seen in Bhoja. The 
accommodation of this view in his main theory of one 
Ahamkara Rasa. Bhoja’s critique of the old view that 
only a few, Rati, etc. are Sthayin-s (pp. 131-7). 

A state of chaos in the world of Rasa, recorded by 
Abhinavagupta in his Locana (pp. 137-8). 

Criticism of the above view; clear statement of the 
theory of Sthayibhava and Rasa, according to Bharata 
and Abhinavagupta (pp. 138-40). Jagannatha Pandita 
proposing to adhere to Bharata to avoid a complete 
overhauling of the system (pp. 140-1). 
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Bhakti and Madhura Rasa-s; Bopadeva and Hema- 
dri on Bhakti; the Vaisnava Alamkarika-s of Bengal 
(pp. 141-6) ; Madhusudana Sarasvati on Bhakti Rasa 
{pp. 146-53). 

The Maya Rasa — Bhanudatta and his commenta- 
tor Gangarama Jadi; the Rasadirghika , the Mandara- 
maranda-campu , Hamsamitthu, Visvesvara, and Giran- 
jivibhattacarya (pp. 153-7) ; the Karpanya Rasa (p. 157). 

The Vridanaka Rasa in the Anuyogadvarasutra and its 
commentary by Maladhari Hemacandra (pp. 157-60). 

The Citra Rasa (pp. 160-1). 

VII 

The Varieties of the Same Rasa 

King Haripala’s three different Rasa-s, Srhgara, 
Sambhoga and Vipralambha. The question of Rasa- 
bhasa; the question whether all Rasa-s are pleasurable; 
Vidyadhara versus Sihgabhupala on Rasabhasa; the 
Rasakalika holding some Rasa-s to be painful (pp. 162-8). 

The varieties of Vipralambha ; discussion on Sap a 
and Karuna-vipralambha ; views of different writers on 
these two (pp. 168-77). 

The varieties of Hasya, Karuna, Bhayanaka, 
Bibhatsa, and Adbhuta (pp. 177-9). 

The varieties of Vlra : Dana-, Dharma-, and Yud- 
dha-Vira-s; Daya Vira; history of Daya Vira; Jagan- 
natha on the possibility of numerous other Vira-s. 
The Anuyogadvdm-sutr a and Citradhara’s Viratarangini 
on Vira and its varieties (pp. 179-81). 
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Matrgupta on the three forms of all Rasa-s, V acika, 
Nepathyaja and Svabhavika (pp. 181-2). 

Dharma Srrigara, Artha Srrigara and Kama 
Srngara in Bharata; Moksa Srhgara also in Bhoja 

(p. 182). 

VIII 


Are All Rasa-s Pleasurable? 


The question whether all Rasa-s are pleasurable 
or are there some which are painful, and its relation to 
the Number of Rasa-s. The Natyadarpana and the 
Rasakalika hold that some are painful (pp. 183-4). 
Madhusudana Sarasvatfs consideration of the question 
of bliss in Rasa from the viewpoints of the Samkhya and 
the Vedanta. All Rasa-s are pleasurable (pp. 184-6). 

IX 

New Vyabhicarin-s and Sattvika-s 

Examination of the three categories of Bhava-s 
distinguished as Sthayin, Vyabhicarin and Sattvika. 
Reduction of the Vyabhicarin-s and additions to the 
same (pp. 187-8). The distinction into Vyabhicarin-s 
and Sattvika-s. The addition to the set ‘ Bhava, Hava, 
etc.’ by Rahula, Padmasrl, Bhoja and Visvanatha. 
Bhanudatta’s inclusion of the ten Madana-avastha-s 
in Vyabhicarin-s (pp. 188-9). Additional Vyabhi- 
carin-s discussed by Hemacandra, Sihgabhupala, Bha- 
nudatta, Jagannatha and Visvesvara (pp. 189-91). 
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The meaning of the name Sattvika. Bhanudatta’s- 
additional Sattvika, Jrmbha; Visvesvara’s Kataksa; the 
* Udbhasvara 5 class in Rupa Gosvamin; Bhanudatta’s- 
distinction between Bhava and Cesta (pp. 191-3). 

X 

Rasa-synthesis 

Attempts at postulating one Rasa as the prakrti 
and the rest as vikrti-s (p. 194). The Karuna-synthesis 
and Bhavabhuti (pp. 194-6). The Santa-synthesis of 
Abhinavagupta (pp. 196-8). The Ahamkara-Srngara- 
synthesis of Bhoja (pp. 198-200). The Preman- 
synthesis of Bhoja (pp. 200-1). The Rati-Srngara- 
synthesis in the Agni-purana (pp. 201-2). The Adbhuta- 
synthesis of Narayana (pp. 202-5) ; followers and critics 
of this criticism of attempts at such synthesis (pp. 205-7) _ 
Rasa as such is only one (pp. 208-11). 




ABBREVIATIONS AND SELECT BIBLIOGRAPHY 


(Of Sanskrit works, only some are included here for elucidating* 
the abbreviations ; for the rest, see Index of Sanskrit Works 
and Authors) 

Abhi . Bhd.=Abhinavabhdratz , Abhinavagupta’s commentary on 
JVatyasdstra , MS. in Govt. Oriental MSS. Library, Madras, 
and printed text, GOS, Baroda. 

A&yax— Catalogue of the Sanskrit MSS . in the Adyar Library , in 2 parts,. 
1926; 1928. 

Alam . Kaus . =Alamkarakaustubha of Kavikarnapura, Varendra Re- 
search Society, Rajshahi, 1926. 

ALB = Adyar Library Bulletin . 

ALS —Adyar Library Series. 

Alwar — Catalogue of the Sanskrit MSS . in the Library of H.H. the • 
Maharaja of Alwar , by Peter Peterson, 1892. 

(•Sir) Asutosh Mookerjee Silver Jubilee Volumes (vol. Ill, pt. 3)* 
Calcutta, 1927. 

Auf.=Th. Aufrecht 3 s Catalogus Catalogorum , Leipzig, 1891; 1896; 
1903. 

Ben. Skt. Ser.== Benares Sanskrit Series, Ghowkhamba Sanskrit 
Series Office, Benares. 

Bha . Pra.=Bhavaprakdfa of Saradatanaya, GOS 45, 1930. 

Bom. Br. R.A.S=^4 Descriptive Catalogue of Samskrta and Prdkrta MSS. 
in the Library of the Bombay Branch of the Royal Asiatic Society , by 
H. D. Velankar, 1926; 1928; 1930. 

BORI=Bhandarkar Oriental Research Institute, Poona. 

Br. Mu. Ptd. Bks. Cat .—Catalogue of Sanskrit , Pali and Prakrit 
(Printed) Books in the British Museum , London, 1876-92; 1892- 
1906; 1906-28. 
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Bruchstiicke buddhistischer Dr amen, Prof. H. Liiders, Berlin, 1911. 

' Catalogue of the Collections of MSS. Deposited in the Deccan College , 
(Poona), by S. R. Bhandarkar, Bombay, 1888. 

* Catalogue of Sanskrit MSS . from Gujarath , Kathiavad , Kacch , Sindh and 
Khandes , G. Biihler, 4 parts, 1871-73. 

'Catalogue Sommaire des Manuscrits Sanscrits et Palis , by A. Cabaton, 
Bibliotheque Nationale, Paris, 3 parts, 1907; 1908; 1912. 

Hiralal —Catalogue of Sanskrit and Prakrit MSS. in the Central Provinces 
and Berar , by Rai Bahadur Hiralal, Nagpur, 1926. 

Descriptive Catalogue of the Sanskrit MSS. in the Vahgzya Sahitya Parisat, 
Calcutta, by Prof. Chintaharan Chakravarti, 1935. 

DIroa. A—Dhvanyaloka of Anandavardhana, KM 25, 1928. 

DR = Dasarupaka of Dhanamjava, N. S. Press ed., 1897 (with 
Avaloka) . 

DR. A=Dasarupakavaloka of Dhanika. 

GOS = Gaekwad’s Oriental Series, Baroda. 

•Granthanamavali, Ailak Pannalal Digambar Jain Sarasvati Bhavan, 
Jhalrapatan, 1933. 

History of Indian Literature , M. Winternitz, English Translation, 
University of Calcutta, part 2, Calcutta, 1933. 

A History of Sanskrit Literature , A. B. Keith, Oxford University Press. 

Hpr. Notices, II —Notices of Sanskrit MSS., Second Series, by Mm. 
Haraprasacl Sastri, 1900; 1904; 1907; 1911. 

Hpr. Report 1895-1 900 —Report on the Search for Sanskrit MSS . 
1895-1900, by Mm. Haraprasad Sastri. 

IHQj= Indian Historical Qiiarterly , Calcutta. 

Introduction (on the History of Alamkara Sastra) to an edition 
of the Sahitya Darpana , P. V. Kane. 

lO —Catalogue of the Sanskrit and Prakrit MSS. in the Library of the 
India Office, London, vol. I, by J. Eggeling in 7 parts, 1887; 
1889; 1891; 1894; 1896; 1899; 1904; and vol. II, by 
A. B. Keith, in 2 parts, 1935. 

Jainagranthdvali , published by Jain' Svetambara Conference, 
Bombay, 1902. 
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J BRAS— Journal of the Bombay Branch of the Royal Asiatic Society, 
Bombay. 

JOR=Journal of Oriental Research , Madras. 

Journal of the Music Academy, Madras. . , 

JR AS = Journal of the Royal Asiatic Society of Great Britain an 

Ireland, London. 

Kavyalamkara of Bhamaha, KSS 61, 1928. 

KA == Kavyalamkara of Rudrata, KM 2, N. S. Press, 19 . 

I(AH= Kavyanusasana of Hemacandra, KM 70 ; N. S. Press, 901. 
KA=Kdvyadarsa of Dandin, M. Rangacharya’s ed., Madras, 19 • 

KASS=Kavyalc.mkarasarasamgraha of Udbhata (with Pratiiaien u 

raja’s commentary), N. D. Banhatti, Poona, 1925. 
KM=Kavyamala edition. 


K. Pra.=Kavyaprakasa of Mammata. 

KSS=Kashi Sanskrit Series. ^ 

Mad. MS.=MS. in the Madras Govt. Oriental MSS. Library. 
MD=4 Descriptive Catalogue of the Sanskrit MSS. in the ovl. 
Oriental MSS. Library , Madras. 

Mitra, Notices Notices of Sanskrit MSS., by Rajendralal Mitra, 

11 parts, 1871-90. . 

MT=-4 Triennial Catalogue of MSS. in the Govt. Oriental MSS. 


Library, Madras. 

Mysore = Catalogue of Sanskrit MSS. in the Govt. Oriental Library, 
Mysore, 2 parts, 1922; 1928. 

j^D = Natyadarpana of Ramacandra and Gunacandra, GOS , 


1929. 

N§= Natyasastra of Bharata. 

NSP=Nirnaya Sagar Press, Bombay. 

N.W. Provinces Cat.=^4 Catalogue of Sanskrit MSS. in Private 
Libraries of the North Western Provinces, Benares, 1874. 

Oppert =Lists of Sanskrit MSS. in Private Libraries of Southern India, 
by Gustav Oppert, 2 parts, Madras, 1880 ; 1885. 

Oxford = Catalogus Codicum Sanscriticorum Bibliothecae Bodlienae, by 
Th. Aufrecht, Oxford, 1864. 
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Peterson = Reports of Operatio?is in Search of Sanskrit MSS . in the 
Bombay Circle , by Peter Peterson, Bombay (6 Reports) . 

Report of a Second Tour in Search of Sanskrit MSS. made in Rajputana 
and Central India in 1904-6, by S. R. Bhandarkar, Bombay, 1907. 

RG=Rasagahgddhara of Jagannatha, KM 12, 1888. 

Ric t —Catalogue of Sanskrit MSS . in Mysore and Coorg, by L. Rice, 
Bangalore, 1884. 

RT=Rasatarahgini of Bhanudatta, Venkateswara Press, Bombay, 
1914; with Nauka , Banaras, 1885. 

Sdhityadarpana of Visvanatha, N. S. Press, 1922. 

SKA—Sarasvatikanthdbharana ofBhoja, KM 95, 1925. 

SM—Sdhityamimamsd, TSS 114. 

Sr. T.=Srhgdratilaka of Rudrabhatta, KM Gucchaka 3. 
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For long, the Rasa-s were only eight in number. The text 
of the Natya-sastra of Bharata originally spoke only of eight 
Rasa-s. For a long time, the poets also were speaking only 
of eight Rasa-s. Kalidasa says in his Vikramorvasiya : 

. sUSsnfttf wH II II. 18. 

VO 

Vararuci’s Ubhayabhisarika has occasion to mention Rasa-s- 
and their number. The context is a dramatic contest. The 
Vita praises one of the courtesans who is going to enact 
fi Purandaravijaya ’ in the temple of Indra at Kusumapura.. 
The Rasa-s are here mentioned as eight in number : 

glftSfUtt f^PRR:, 

% (-W0, mi m ^ 

^iwir i 

Caturbhani, Madras, 1922, p. 13. 

On the side of the theorists, the writers on Poetics, the Rasa-s 
were only eight up to the time of Dandin who briefly 
describes and illustrates only the eight Rasa-s. Naturally, 
we suppose that Bhamaha also knew only eight Rasa-s. 
These eight Rasa-s are thus given by Bharata : 
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stag'll %?q§ m. ^T: I 

vn 

^ tld OTT: TO II 

JV&, KM ed., VI. 15-16. 

And tlieir Sthayin-s are thus given : 

w>nm% m m i 

m^mRT T#ddl: || ibid., VI. 17. 

We are unable to fix the exact significance of the record 
here made by Bharata that these are the eight Rasa-s 
expounded by the great Brahman. The mention of Brahman 
may after all refer only to the legendary background of 
the Natya-sastra. The very first verse says that almost the 
first exponent of the Natya-sastra is Brahman: 

WOT stfPTT I I. 1. 

And this. Brahman himself learnt from Siva. This legend is 
settled in later times and is mentioned by all writers. How 
far is this based on evidences within the Natya-sastra itself? 

To begin with, sage Bharata says that Brahman himself 
contemplated and created out of the four Veda-s, the fifth. 
Veda called the Ndtya-veda (I. 16-19). Siva is mentioned 
in the first chapter, for the first time, with reference to the 
Kaisifcl Vrtti. Brahman says that the beautiful, graceful and 
delicate KaisikI cannot be properly presented by male actors, 
that it can be properly interpreted only by actresses and that 
he has seen it depicted by only one of the male sex, namely 
God Siva (I. 45). We hear of Siva again only in chapter 4. 
The first drama ‘ Asuravijaya ’ or ‘ Amrtamathana 5 1 was 

x It is this ‘Amrtamathana’ that Kalidasa makes into the 
‘ Laksmisvayamvara ’ in his VikramorvaHya. 
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enacted before an audience of Deva-s and Asura-s in 
Deva-lcka during the Indradhvaja festival (I. 54-7). 

m I 

After this ‘ Samavakara’, the first drama to be staged, was 
finished, Brahman one day took Bharata and his troupe to 
Kailasa to give a performance before God Siva. This 
£ Samavakara and a Dima called ‘ Tripuradaha ’, one of 
, Siva’s own exploits, were staged there (IV. 5-10). At the 
conclusion of the staging of the plays, Siva praised 
Brahman and the actors and told them that the beautiful 
and varied Karana-s and Angahara-s of the Tandava dance 
which He himself did every evening might be introduced 
into the Purvaranga of their drama, so that their plain 
(Suddha) Purvaranga might become a Citra-purvaranga 
•(IV. 11-15). He called upon one of his Gana-s, Tandu, 
to teach Bharata the Angahara-s and Karana-s of Tandava 
{IV. 17-18). Thus Siva is seen as the God of dance proper, 
while Brahman himself created drama and won Siva’s appre- 
ciation for his creation of this art. Bharata is the first 
artist whom Brahman chose for the exposition of the art 
that he created. Brahman’s creation of the art of drama 
referred to all parts of it — the text of the drama, the acting 
of it, the music that supported the performance and finally 
the Rasa which the above three evoked in the hearts of the 
.audience. This is the meaning of the verse: 

sTJTTif ^ \ 

The story given above points to the historical fact that dance 
existed first and that drama was then created. Tandu signi- 
fies the link between the two. The gods of the two, dance 
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and drama, are Siva and Brahman. So it is that Bharata,, 
who represents the composite art of dance-drama, says at 
the beginning: 

and Abhinavagupta adds here, in his commentary: 

(srar) § 3 : I 

#§T#5: Wm) ^rftra 

3 3 $ %RT TOW? I 

Abhi. Bha ., GOS, 1st ed., vol. I, p. 2. 

Thus Siva’s contribution is dance which served to beautify 
drama — tadupaskarini ca nrtte. Brahman’s contribution itself 
was self-sufficient for drama. He spoke of Text, Action,. 
Music and Rasa. It is to this part of the drama of Brahman, 
that Bharata refers in chapter 6, when he says that these are. 
the eight Rasa-s spoken of by Brahman. 

^ «ft W' Sftoft HI13RT I 

•O 

It is on this text that Saradatanaya bases himself when he 
says that, according to Brahman, the Rasa-s are only eight,, 
and the ninth, the Santa, is impossible. 

i 

OTnsron sisirefc qsnjit ii 

Bha. Bra., GOS, ch. II, pp. 46-7.. 

These bits of legend have to be connected with some- 
facts available to us, namely that there were really large texts 
on Natya known as works of Siva or Sadasiva and Brahman.. 
Abhinavagupta himself refers to the three authorities, Sada- 
siva, Brahman and Bharata. 
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WfWdRRdNPTTR- 

etc. Abhi. Bha., GOS, vol. I, p. 8. 

The upshot of the discussion here gives the noteworthy 
fact that, of the three works the Sadasiva-bharata, the Brahma- 
bharata and Bharata’s Natya-sastra, the Brahma-bharata is the 
best and most important, according to some. The Dasarupaka- 
kdrikd-s, IV. 38 and 39, proving Rasa to be Samajikasraya, 
i.e. as something existing in the hearts of the spectators, 
are quoted and attributed to Sadasiva by Saradatanaya 
{Bha. Bra., VI, p. 152). This ascription does not seem to be 
reliable. The argumentative style of the Karika-s points to a 
later author. Whether this particular ascription be true or not, 
it can be accepted that old works in the name of Sadasiva 
and Brahman existed. Though from the internal evidence of 
the Natya-sastra of Bharata we know of Siva as having contri- 
buted dance only, there may be a Sadasiva-bharata dealing 
with all departments of Natya. It is also likely that this 
Sadasiva-bharata is of special importance for its chapters on 
-dance, on Tandava, its Karana-s and Angahara-s. 

Similarly Tandu, who, in the Natya-sastra, simply passes 
the Tandava from Siva to Bharata, may have some old Natya 
work to his credit. There is some difficulty in understanding 
the name Tandu. In chapter 1 of the Natya-sastra, we hear of 
a Tandu who is one of the hundred sons of Bharata (I. 26). 
from chapter 6, we know him as belonging to Siva’s 
retinue. In chapter I. 26, the text has a variant (GOS, 
I, p. 18, fn.) Tandya, and in chapter IV. 17 and 18, we 
have the variant Tandin (GOS, I, p. 19, fn.). Abhinava- 
gupta says that the reading tandu is appropriate, in view 
of that word’s suitability to the derivation of the word 
tandava. 
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<TI% m W; I 

Abhu Bhd ., GOS, vol. I, p. 90* 

It looks as if c Tandu 5 was created out of the word 
tandava. Surely, this Tandava was performed by Siva before 
Tandu who, on Siva’s bidding, taught it to Bharata. There- 
fore, the name Tandava could not have been the name given 
to the dance subsequent to Tandu imparting it to Bharata. 1 
In this connection, the text of Abhinavagupta’s commentary 
seems to say that this Tandu is none else than Nandin, the 
chief attendant of Siva. We find in M. R. Kavi’s ed.,, 
vol. I, p. 90: 


But in the MS. of the Abhinavabharatl in the Madras; 
Government Oriental MSS. Library, we find the passage: 
running thus: 

anfcpfl mqm (?) snuft (jfr) i voi. i, P . 68.. 


and it is rather difficult to reconstruct or understand this text. 
There does not seem to be unanimity among writers regarding; 
the identity of Tandu and Nandin. The Sabdakalpadruma. 
says that, according to Halayudha, Tandu is a door-keeper 
of Siva, sivadvarapdlavisesa . The Vacaspatya says the same 
thing and adds that it is a name of Nandikesvara: 



i ^ 



: I 


1 The explanation of Tandava by Tandu is not the only ex- 
planation. Bhanuji and Kslrasvamin, in their commentaries on 
the Amarakosa (Natyavarga, v. 10) give Tandava as being so called 
after its exponent, Tandu. Bharatamallika (comm, on Amara) says, 
that the sage Tanda (not Nandikesvara, a Sivagana) promulgated 
the Sastra which came to be called after him ‘ Tandi 5 (neuter) ; and 
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In the Sabdakalpadruma , we find that according to the 
Trikandasesa , the other names of Nandikesvara are Nandin,. 
Salankayana and Tandavatalika , and that according to Hema- 
candra, the other names are Nandin and Tandu. Kesava’s 
Kalpadrukosa (GOS ed., p. 392, vv. 117-18) gives Nandin,, 
Salankayana, Tandavatalika , Tandu , Kelikila and Kusrnan- 
daka as the other names of Nandikesvara. If Tandu is a 
name of Nandikesvara, he would be both the time-keeper 
for Siva's Tandava (tandava-talika) and the promulgator of 
the Tandava ( tanduna proktam tandavam ). But, according to 
Sarvananda and Bharatamallika, the person who is responsible 
for the Sastra through which Tandava got its name, is a sage 
(; muni ) named Tanda or Tandya. And Tandu whom Siva 
asked to teach the Tandava to Bharata may not be Nandi- 
ke&vara but may be some other Gana of Siva. Ratnakara's 
Haravijaya , which is a storehouse of information for the Natya- 
researcher, mentions Natxdisa and Tandu as two different 
persons and the commentator, p.ajanaka Alaka, adds that 
Tandu is one of the Pramatha-gana-s of Siva. 

gif: | 

NSP ed., II. 20. 

from this Tandi is Tandava derived. c 

JfTCcT; | 5 See the Sabdakalpadruma and 

the Vacaspatya on Tandava. Sarvananda’ s Tikdsarvasva , TSS ed.* 
pt. i,p. 4i. jfcfc . . . ciiffe i 

j To these derivations, Subhuticandra adds c 

| 5 Tandava is so called because, being a forceful 
dance (Uddhata), the ground is heavily stamped upon (from the 
root tad). Vidyavinoda Narayana gives all these explanations. 
Rayamukuta gives Sarvananda’s and Svamin’s explanation and 
adds: cri^ftrid g | 
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Comm.: cPfJfW W4: I W ^Ri^C 

II P- 21. 

Prom this it would appear that Nandin is the drummer and 
Tandu the singer of the libretto for Siva’s dance. Abhinava- 
gupta gives an extract from Kohala also on p. 182 (GOS, 
vol. I) having some bearing on Tandu and Tandava. 

The name Nandin is found twice in the Natya-sastra 
{IV. 260 and 261) in connection with the Pindl-bandha-s. 
More than one work on Natya has come down to us as the 
work of Nandikesvara. Rajasekhara ascribes the first treat- 
ment of Rasa to Nandikesvara and the first treatment of 
•drama to Bharata. 

Kavyamimamsa , GOS ed. 5 p. 1. 

The chief ground on which Rajasekhara ascribes the first treat- 
ment of Rasa to Nandikesvara is the record made by Vatsya- 
yana in his Kama-sutra-s , I. 1-8, that Nandikesvara is the first 
author on Kama. Love may be taken to be indicative of 
the other Rasa-s and further, it is the most important of the 
•emotions which form the material for literature. Sarada- 
tanaya relates a Rasa-legend in chapter 3 of his Bhdvaprakaia^ in 

1 Tandava thus meant also the song, to the accompaniment 
of which Siva danced; the dance too came to be called Tandava. 
Such instances of dances getting their names from the songs, the 
Tala of the song, etc. or the songs, the rhythms and the dances 
being known by the same names are common. Gf. Carcari is a 
Tala, a musical composition, a dance and also a spring festival in 
which the Carcari is danced ( Ratnavali , I). Cf. Jatis vara, Varna, 
Pada, etc. in the modern South Indian Nautch, in which names 
of musical compositions serve as names of the dance items also. 
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which Nandin figures, and which legend he ascribes to Vyasa — 
yyasaproktena margena kathayami yatharthatah. We do not yet 
know of a work of Vyasa on Natya. The legend given in 
the Bhavaprakasa is this: Brahman created the worlds at 
Siva’s bidding and then contemplated upon the past and saw 
with his mind’s eye the doings of Siva. Nandikesvara 
appeared before Brahman at that time and taught him Natya 
.and asked him to teach the art to the Bharata-s, i.e. actors. 
Brahman created the art of representation, drama, with a 
past story of Siva called Tripuradaha, a Dima. The Bharata-s 
staged this Tripuradaha and while Brahman was witnessing it, 
there came forth from his four faces four Vrtti-s with the four 
Rasa-s : Srhgara, Vira, Raudra and Bibhatsa. Concluding 
this story of the origin of Rasa, Saradatanaya says: 

The Samkara mentioned here is another puzzle. 1 * * Sarada- 
tanaya brings Narada also into the story and says that Narada 
expounded this account of the origin of Rasa to Bharata, the 
sage (ch. 3, p. 58). The two Guru-parampara-s found here are 
* Siva — Nandin — Brahman — the Bharata-s 5 and c Narada — 
Bharata, the sage In chapter 10, Saradatanaya relates 
another story of how Natya came to earth from heaven, in 
which also the former Guru-pararppara is given. The actors, 
the Bharata-s, are sent to this world and they write treatises 
on the art. 

1 Samkara may mean Siva himself and this would mean then 

that the Sadasiva-bharata is the source of this story. A Samkara 

is cited in Par^vadeva’s SamgUasamayasara, TSS ed., p. 42: 
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JR3T: 3%: I 

iR%ir| TOT I! 

^ wl: I 

#^iqf W%.: II 

Bhd. Pra., GOS, p. 287. 

The Bharata-s wrote two works, one in 12,000 verses and. 
another in 6,000 verses. The basis of these two is the Natya- 
veda which is perhaps double the extent of the first of these 
two. The second work in 6,000 verses is the present Natya 
sastra of Bharata and the Dasarupakavaloka quotes it by the 
name Satsahasrl : 

m i 1 

Bahurupamisra has quoted the former work in 12,000 l 
verses, the Dvadasasahasrl , in his gloss on the DasarupakaN 
M. R. Kavi quotes the Yamalastakatantra in the preface to his 
edition of the Natya-sastra (vol. I, p. 6, fn. 1), according to 
which the Ndtya-veda , which fSaradatanaya mentions as the 
basis of the two abridgements, is a work in 36,000 verses. 
Which of these two, the Ndtya-veda and the Dvadahsdhasrl y . 
is the work of Siva and which of Brahman, cannot be said 
easily. The latter may be the Brahma-bharata referred to- 
by Abhinavagupta. What these works say on Rasa, we are 
not in a position to know. 

The only work we have is the Satsahasrl of Bharata, the* 
Natya-sastra which says that, according to Brahman, the: 

1 IV. 2 (vide Bharata 3 s JVtf, VII, Kasi ed., p. 80). 

2 Vide JOR , Madras, vol. 8, pp. 329-30, my article on. 
Bahurupamisra 3 s commentary on the Dasarupaka . 
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Rasa-s are eight. Saradatanaya recasts the passage in this text: 
into the form of a later controversial text, and makes Padmabhu 
(Brahman) refute the Santa and accept only eight Rasa-s. 
We can conjecture safely that both the Sadaiiva-bharata and 
the Brakma-bkarata knew only eight Rasa-s. 

Was there any old work which expounded nine Rasa-s? 
When did the Santa first make its appearance? Just after 
giving the above-noticed view of Padmabhu (Brahman) that 
the Rasa-s are only eight, Saradatanaya gives another account 
which he attributes to Vasuki. There seems to be, from the 
following verse, an old work in which Vasuki imparts the 
Natya-sastra to Narada. 

^#5^ tfaT TTRRdTTM || Bha. Pra., II, p. 47. 
The Santa Rasa is accepted in this account. 

W fcfrftd: || ibid., II, p. 48. 

Who is this Vasuki? We already know of two serpents among 
the teachers of music (Samgltacarya-s), Kambala and Asvatara,. 
and we must add to them this teacher of dance (Natyacarya),. 
Vasuki. Saradatanaya quotes Vasuki earlier also (pp. 36-7) 
regarding the rise of Rasa from Bhava-s. 

q|%: sqfR RR?R m \ 
qq mi Rmfcf *RRftR^: Rf I 

oR II 

This verse is, as pointed out by the editor of the BhavaprakaJa,, 
found in the Natya-sastra of Bharata, quoted along with four- 
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-other verses, with the words: bhavanti cdtra slokah . 1 If we 
are to rely on Saradatanaya, we have to suppose that the 
Rasa chapters in Bharata are based on the texts of Vasuki 
and others and that this Vasuki accepted a ninth Rasa, 
namely the Santa. Why then does Bharata’s text not men- 
tion the Santa? If Bharata did not approve of Santa being 
a Rasa, he should have refuted it, citing Vasuki’s position. 
When no such discussion is seen in Bharata’s Naty&-sastra , 
we have to conclude that Saradatanaya has only increased 
the confusion here, as on other topics also. 

If we are to attach any weight to the statement of another 
late writer Dharmasuri, author of the Sahityaratnakara , we 
have to suppose that Kohala is, like Vasuki, another old 
writer who accepted the Santa Rasa. He says regarding the 
iSthayin of Santa: 

350ltf qi qi I 2 

If Kohala had accepted Santa, Abhinavagupta and other 
•champions of Santa would have quoted him. But it is also 
likely that a late work falsely ascribed to Kohala speaks of 
the Santa, and Dharmasuri bases his statement on such a 
pseudo-Kohala work. 

The Natya-sastra of Bharata itself recognized only eight 
Rasa-s. Subsequently, when the Santa was accepted by 

1 Thus, there are Anustubh and Arya verses quoted by 

Bharata. These are called Anuvamsya verses, handed down as 
basic and authoritative texts on Natya written by other writers. 
The definite authorship of these Anustubh-s and Arya-s is not 
known. Abhinavagupta says while commenting on one set of 
such. Anuvamsya Arya-s, on p. 328: 37 fTFTT: cPW 

qfecTI: | gi?Rr 5 TOIFi | 

2 See J0i2, Madras, vol. 5, p. 29. 
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writers, the text of the NS underwent some change and 
was read thus as indicated by Abhinavagupta: 

wr: n vi. 16. 

‘O 

m 5wr i 

53^1RW2TW: 1 1 IV. 18. 

qsf?cT | ibid. 

writ ‘ Ewwjt: ’ srt qfed: i ibid. 

Udbhata recognizes the Santa as can be seen from his Kavya -* 
lamkdrasarasamgraha. He is thus the first commentator on the JfS 
and the first Alamkarika now known to have definitely begun 
to speak of Rasa-s as nine in number. He may therefore 
have made the necessary alteration in the text of the Ndtya - 
sdstra as shown above and as pointed out by Abhinavagupta. 

Regarding this subject of Santa Rasa then, the following 
questions arise: 

(i) Did Bharata recognize it ? What are the arguments 
of those who hold that Bharata recognized it ? What is the 
real position of Bharata in respect of Santa ? 

(ii) Who is the first writer to introduce the Santa 
Rasa? What was that condition in the world of letters that 
led to the postulation of Santa ? 

(iii) Independent of Bharata accepting it or not, what 
is Santa? Can it be a Rasa? What are the arguments of the 
opponents of Santa ? 

(iv) What is the argument of those who not only accept 
but praise the Santa as the greatest Rasa? Who are these 
writers? What are the literary compositions that have proved 
the possibility of the Santa Rasa ? 
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(v) Who are those that unable to find fault with 
Santa, make a compromise, deny it in Natya and accept it 
in Kavya only? What are their arguments and how are 
they met ? 

(vi) Who are the writers that do not accept the Santa 
anywhere? 

(vii) What is the Sthayin of Santa? 

These questions will be dealt with now. 



Bharata certainly mentions only eight Rasa-s. 1 He does not 
give Santa as the ninth Rasa. The texts on Santa in certain 
recensions of Bharata’s Natya-scistra must have been inter- 
polated by advocates of Santa. Abhinavagupta once argues 
the cause of Santa on the basis of these Santa texts available 
in certain recensions but he advocates its cause more vigor- 
ously earlier, quite independent of these Santa texts in 
Bharata. Abhinavagupta even gives various arguments to 
show why Bharata did not speak of it at all. Further, the 
advocates of Santa who point out Nirveda or Dhrti or one of 
the other Vyabhicarin-s already mentioned by Bharata as the 
Sthayin of Santa do so only because they feel that Santa, its 
Sthayin, etc. are not given in Bharata; hence they resort 
to the Dehalldlpa-nyaya, Mangalya-amangalya, etc. to read 
the Santa Rasa into the text of Bharata. How they do this 
is discussed in the section on the Sthayin of Santa below. 
Again, if Anandavardhana who speaks of Santa had known 
the Santa texts of Bharata and had believed in them as 
genuine parts of Bharata, he would have quoted them in his 
advocacy of Santa in the third chapter of his Dhvanyaloka. 
Anandavardhana advocates Santa on his own grounds and 
holds as its Sthayin neither Nirveda with all its trifling 
supports, nor Sama which is given as its Sthayin in the 

1 In the KM ed. of the JVtf, ch. XXIII. 3 has the expression 
■nava-rasasrayam but the correct reading here is bhavarasasrayarn as 
found in the Kasi ed. (ch. XXIV, v. 3). 
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interpolated Santa text in Bharata; Anandavardhana holds: 
as its Sthayin ‘ that happiness which is the annihilation 
of all desires 5 , trsnaksayasukha. 

gojjHf fifoqrof SSPT: ^ j, 

Abhinavagupta's Locana, KM ed., 1928, pp. 176-7* 

All the writers who refute Santa are of the opinion that 
Bharata’s text does not know the Santa Rasa. Further,, 
Bharata gives Laya, Svara, Guna, Alamkara, Vrtti, Vrtta,, 
etc. for the eight Rasa-s only in the several sections of his- 
work; Santa is not mentioned here anywhere. This is part 
of the objection raised against Santa by its critics. They say,, 
Bharata has related music and Rasa-s and has mentioned 
the Jatyamsa-s suggestive of the several Rasa-s but does not 
mention the Santa here (See N§, XXIX. 1-4.). We find in 
the Abhinavabhdrati : 

w.«f\ ftfSratapft i 

SRRSlfofet I GOS, I, p. 339. 

Later in jV£ XVIII. 83-5 (GOS. ed., II, 1934, p. 443) in the 
description of the type of drama called Dima, Bharata’s text 
says that with the exception of Srhgara and Hasya, a Dima shall 
have six Rasa-s: sad-rasalaksanayuktah . . . srngdrahdsyavarjam . . 
Taking the obvious meaning of this, the critics of Santa say 
that this is another express evidence of Bharata having in mind 
only eight Rasa-s. Abhinavagupta first argues for Santa not on 
the basis of Bharata’s mention of it, but on the basis of his 
silence on the subject which Abhinavagupta makes out as 
more eloquent. This will be explained later. Suffice to point 
out here that express mention of Santa is not found in Bharata. 

If this is accepted, we can trace the way by which Santa 
slowly came to be accepted as a Rasa. We can even explore 
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the possibilities of finding some aspects of Santa in Bharata’s 
accepted text. Bharata, it must be borne in mind, handles 
the whole world and analyses human psychology to a great 
extent and it will be strange if he is to be entirely, innocent 
of that part of human activity which is the sphere of the 
Santa Rasa. The absence of Santa in theory does not, how- 
ever, mean the absence of poetry or drama with the quietistic 
motif. To suppose so would be as foolish as to think that 
before Rasa-dhvani was formulated as the soul of poetry, no 
great poetry existed. As Anandavardhana points out, the 
Rasa of the great epic, the Mahabkarata , is Santa. The Rsi,. 
the fourth Purusartha of Moksa, the third and the fourth 
Asrama-s of Vanaprastha and the Samnyasa — these were 
already parts and sublime parts of Kavya-s such as the Raghu- 
vamsa and Nataka-s such as the Sakuntala . In the more 
ancient scheme, Dharma itself, classified as Pravrtti and 
Nivrtti, comprehended all spiritual and religious activity. 
Bharata, himself a sage, gave the Natya-sastra to an assemblage 
of sages. Bharata, therefore, could hardly have lost sight of 
the Rsi-s, the forests, tap as, etc. As a matter of fact, as will 
be shown below, Bharata does mention aspects of this Santa 
Rasa and its attendant conditions. 

An emotion is recognized as Rasa if it is a sufficiently 
permanent major instinct of man, if it is capable of being 
delineated and developed to its climax with its attendant and 
accessory feelings and if there are men of that temperament 
to feel imaginative emotional sympathy at the presentation 
of that Rasa. Thus are Srngara and the other seven Rasa-s. 
So, if Bharata says that drama is of varied nature in 
accordance with the varied nature of the world on the one 
hand and of the spectators on the other, if he says that one 

drama predominantly develops one Rasa whose appeal is only 
2 
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to those whose hearts are attuned to it and if he says that a 
•certain drama may have its theme or purpose in Sama, it 
certainly means that Bharata has landed, though uncon- 
sciously, on the Santa Rasa. Bharata says — and these are 
.surely genuine parts of the text: 

ipfosR: I I. 106. 

SWIdfaf I 

sna^lcUE^H^ li 1 . 115. 

5 nr#jri ? mm 1 1. 121. 

The first given passage is referred to by Abhinavagupta also 
in connection with the discussion on the admissibility of 
Santa as a Rasa and by drawing attention to this bit, kvacic 
■ chamah , Abhinavagupta asks whether Bharata did not recog- 
nize the quietistic element also as part of dramatic 
presentation: 

| Abhinavagupta, Locana , p. 177. 

Another instance of Bharata’s awareness of the element of 
■Santa is pointed out by Abhinavagupta. It is similar to the 
.second passage extracted above. It refers to such spectators 
as are bereft of life’s passions — Vltaraga-s — to whom only 
dramas of a nature in harmony with theirs and dramas 
depicting the Purusartha of Moksa can have any appeal. 
While pointing out in chapter 27 that the very life of drama 
is its fusion with the audience and that certain hearts can 
xespond only to certain themes, Bharata says: 

3^ W. RV'IT: I 



THE NUMBER OF RASA-S 


19 


spMw^N it 

XXVII. 59, Kasi ed. 

Says Abhinavagupta in regard to this passage : 

£ ft#w : » zfa i gos, i, p. 340, 

Further, Bharata speaks of a kdma or desire for each Puru- 
sartha in chapter 24 and mentions here the variety called 
Moksa-kama. What does this mean? 

^3^3 ^01 Zfr, m a || XXIV. 91. 

The' Santa only is the Rasa of Moksa-kama. Compare the 
Mahabharata , Asvamedhikaparvan, chapter XIII. 16, where 
Kama says of himself: 

or Siqd% tfiFTCTpr ife | 

m ? mfo * n 

Again, what does Bharata mean by giving great scope for 
Dharma as an important theme handled in drama, by saying 
that drama is dharmya, by mentioning Dharma as the purpose 
of some dramas, kvacid dharmah, by speaking of Dharma- 
Srhgara and by pointing out that the old, the learned and 
the experienced respond to such dramas as are based on the 
Dharmakhyanapurana which comes under the vibhavanubhava, 
the causal and ensuant conditions, of the Santa ? 

tsi^pr&r ftm-. I xxvn. 6i. 
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While describing Nirveda 1 or despondency, Bharata speaks of 
one kind of it which is born of Tattvajnana, awareness of 
truth; giving the causes of Glani or languor, he speaks of 
Tapo-niyama, penance and austerity; defining Dhrti 2 * or 
fortitude, Bharata gives Vijnana, Sruti, Saucacara and Guru- 
bhakti — wisdom, learning, purity and clean conduct, and 
devotion to the teacher — as some of its Vibhava-s and these 
pertain to Santa; Mati, clarity of mind, is given as born of 
ndnasdstra-vicintana , reflection on diverse branches of learning 
and philosophy. If the quietistic element is not recognized 
in some aspect, at least, by him, Bharata cannot say of Natya. 
that it is trailokyanukarana , a representation of all the three- 
worlds, that there is no jnana or knowledge which is not. 
part of drama and no vidya or branch of learning which does- 
not come within it: na tatjndnam , etc. jV$, I. 117. 

The instances shown above point however only to the 
recognition of Sama as an element and they do not mean 
Bharata 5 s acceptance of the Santa as a Rasa. To be precise,, 
Sama is not mentioned as one of the forty-nine Bhava-s. 
Bharata did not have before him any specimen of drama 
written only for Moksa or salvation and the Viragin-s, the dis- 
passionate souls. It may be that there cannot also be dramas 
depicting only Bhayanaka, Adbhuta, etc. as their Rasa. They 
too can appear only as Anga or Samcari Rasa-s. But the 
reason for the acceptance of Bhayanaka, Adbhuta, Blbhatsa,, 
etc. as Rasa-s is that humanity is more prone and responsive to 
these than to Sama, the hearts attuned to which must necessarily 
be very small in number. Sama is almost impossible. For,, 

1 Some hold this Nirveda as the Sthayin of Santa. 

2 Bhoja holds this Dhrti as the Sthayin of Santa in his SKl > 

V. 23 and also pp. 514-15. 
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the opponents of Santa say, Ignorance, avidya , producing 
attachment and aversion, raga and dvesa, which result in a 
network of psychology covered by the eight Sthayin-s, is 
inborn in man ever since he began his migration in samsdra 
.and practically speaking, this avidya cannot be rooted out. 
That is, Sama which is their absence cannot be obtained. 
The Avaloka on the Dasarupaka says : 

| NSP ed., 1897, p. 117. 

This, however, is not wholly true for there is not any lack of 
persons who take to Sama and strive to root out raga and 
dvesa. But this criticism of Santa is pertinent to some extent 
in regard to drama generally which is for pleasure and which 
-deals with worldly things. Drama arose as an entertainment: 
Jcndamyakam icchamo drsyam sravyam ca yad bhavet . Bharata 
often says that Natya is for diversion, vinoda-janana . Bhamaha 
also says that though the Mahakavya depicts all the four 
Purusartha.-s, it shall predominantly inculcate Artha. 

■ ■•■■■■■ 

Kavyalamkara, I. 20-1. 

Abhinavagupta draws our attention in this connection to 
Bharata’s definition of Nataka which emphasizes the fact that 
it shall depict chiefly worldly prosperity, gaiety, etc. From 
this point of view, Abhinavagupta even says that Santa is 
after all only apradhana , not the leading motif. 

313 *FT | 
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^ct ‘ » (JV$ XX. 11) J 

5RfeR®rasrOT#^wiTrt *Hf ^ftrf 

qu% i ^ #- 

fqRR: | GOS, I, p. 339. 

See also later: ^3 sn ? <rc% TOtsr, * * * 

3rfe ft — siFj-fa sgRf-) wsRwai W5 wm i msn ft 

WRifagsE m rtori | Abhi. Bha ., Madras MS.,, 

vol. IV, p. 13; GOS ed., IV, p. 78. 

Therefore it is that the Candrikakara, the earlier commentator 
on the Dhva . A., says that the Santa spoken of by Ananda- 
vardhana is certainly admissible as a Rasa, but that it can. 
appear only as an Anga Rasa in the Prasahgika Itivrtta, the 
subsidiary episodes, and never as the chief Rasa figuring in. 
the Adhikarika Itivrtta, the main theme. Evidently, the 
Candrikakara also held the view that Vira and Srngara are 
the Rasa-s in the Nagananda in accordance with the ending in 
the attainment of vidyadhara-cakravartitva, the over lordship of 
the kingdom of Vidyadhara-s, and the sustained love-theme, 
and that the Santa came in there as a subsidiary idea to give 
a new variety of Vira called Daya-vira. Abhinavagupta,. 
however, rejects this view of the Candrika in his Locana . 

Locana, p. 178. 

But the above-given extract from the Abhi. Bha. seems to- 
grant what Abhinavagupta has criticized in his own Locana. 
He seems to grant that it is literature of Trivarga interest, 
that is of wide appeal in the world. Early dramas likewise 
dealt with Trivarga and the eight. Rasa-s only.: 
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But soon drama was to be made the noble vehicle of 
spiritual and religious instruction to the masses. Leaving the 
Brahmanic Mahdbhdrata , we find, in the Buddhistic field,. 
Asvaghosa’s Buddhacarita and Saundarananda starting the, 
religious Kavya, and his Sariputraprakarana and the allegori- 
cal dramatic fragment discovered by Dr. Liiders, the reli- 
gious drama. The Buddhist and Jain poets and dramatists 
might have been responsible for the introduction of 
religious and philosophical poems 1 and plays,, for making 

1 (< 2 ) The Saundarananda has two verses in the end in which 
Asvaghosa says that he wrote a Mahakavya for Upa^anti and 
Moksa, mixing a bitter-medicine with honey. . 

fRr i 

t^R^r ft *rar ^ w,€ 

qri raxpmtw c?r w/4 wrRfci n 

ciT^f q;PicTRt ru jitemmra i 

( b ) The Jain work, the Vastuvijndnaratnakosa , is a handbook 
of knowledge of miscellaneous things enumerated in sets of one, 
two, etc. (Peterson, III, p. 267; Oxford, 352a; IO, 7583-4; Asiatic 
Soc., Beng., 4703 A.) Of uncertain date, this work mentions 
Turuska-s in the 36 Rajavam^a-s given by it. Albeit its Jain 
authorship, it gives only eight Rasa-s, astau rasdh (Peterson* 
III, p. 268a). 

( c ) The Jain work named Adhyatmakalpadruma by Muni- 
sundarasuri (end of the 14th and early part of the 15th cent. 
a.d.), is otherwise called Santarasabhdvand. (NSP ed., 1906, with 
extracts from Dharmavijayagani’s gloss.) The work says in the 
Pratijnailoka that Santa is proposed to be treated in the work 
and in the next verse which is entitled, c Santarasamahatmya’, the 
author describes the Santa as rasendra. The commentary describes 
the Santa as srimdn santandma rasadhirdjah and sarva-rasa-sdra. Com- 
pare also the names of some other Jain works, the Santasiidhdrasa- 
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<janta the Ahgin or leading Rasa of the Adhikarika-itivrtta or 
main theme. We know that there were Buddhist writers on 
Natya like Rahula, who, as citations of his views in the Abhi . 
Bha . show, had his own differences from Bharata. Further, 
the Jain Anuyogadvara-sutra , placed in the fifth century, men- 
tions nine Rasa-s, adding the Prasanta Rasa to the eight old 
Rasa-s (see below). Dr. S. K. De says in his Studies in the 
History of Sanskrit Poetics (vol. I, p. 36 fn.) : c The Jaina 
Anuogadarasutta (ed. NSP, 1915, fol. 134-145, also quoted in 
Weber II. 2, pp. 701-2) which, Winternitz thinks, was 
probably put together by the middle of the fifth century, 
mentions nine rasas , which, however, have hardly any 
reference to poetic or dramatic rasas ; but the enumeration 
is interesting from the inclusion of prasanta [not mentioned 
by Bharata] apparently from religious motives. 5 It is not 
known why Dr. De considers these nine Rasa-s mentioned 
in the Anuyogadvara-sutra as having hardly any reference to 
poetic or dramatic Rasa-s. They are definitely mentioned in 
the work as nava-kavva-rasa , the nine Rasa-s of Kavya. This 
Is further dealt with below. 

The Nagananda „ the first and only specimen to which the 
early advocates of Santa cling, is a Buddhist story. Sriharsa 
had leanings towards Buddhism and if this king Sriharsa is 
the same as the Varttikakara of the Natya-sdstra quoted in the 
Abhi . Bha . (which, however, is yet quite unproven), it is 
likely that his Natya-varttika , which must have made, accord- 
ing to the avowed objective of a varttika , additions and alte- 
rations, ukta-anuhta-durukta-cintana, introduced the Santa as a 
Rasa. It seems very likely that it is the appearance of the 

kavya of Vinayavijayagani and the Prasamarati of Umasvati (see 
esp. v. 106 in the latter). 
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Jfagananda in the world of drama that created a stir and set 
the discussion on Santa on its feet in works on Natya and 
Alamkara. 1 

What are the objections raised by the critics of Santa to 
recognizing it as a Rasa? The first objection is that Bharata 
did not speak of it. This is really no serious objection. The 
■greater objection is that pertaining to the real nature of Sama 
itself. Sama, its critics say, is the cessation or total absence 
•of all feelings and activities. Such a state of non-action 
cannot be presented on the stage. 

3>Risrc!%sfr i 

^ I Abhi. Bha., GOS, I, p. 334. 

This argument proceeds on a wrong assumption. The state 
•of absolute cessation of action is only the climax, the paryanta- 
Mumiy and this certainly cannot be shown. But the paryanta - 
bhumi-s of all other Rasa-s also sail in the same boat. Srngara 
is not denied as a Rasa because samprayoga or actual sexual 
union is unfit to be shown on the stage. So also murder and 
Raudra. So, the acceptance of Santa does not mean the 
-attempt to present the impossible cessation of action but 
means only the portrayal of an ardent spirit in search of 
Truth and tranquillity. The manifold efforts of the yatamana, 
the aspirant, his trials, his victories over passions — all these 
*can be portrayed with great interest. Even one who has 
-attained Truth can be shown and there will be no lack of 

1 The Lokananda of Gandragomin, preserved in Tibetan, and 
similar to the Ndgananda , is significantly described in the colophon 
.as ndtaka-fastra , i.e. an inculcation of religion and philosophy 
through drama. 
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action in him. A Siddha like Janaka will be doing loka- 
samgraha, humanitarian work and helping others on the. 
spiritual path. The Bhagavad-gita says : 

fqfftgreraw- I III. 25. 

The Bhagavad-gitd speaks of many a thing which a sthitaprajna ,, 
one who is stable-minded, does. 

Cf. The Locana (p. 177) : RTRRf ^ tfST- 

RHT^lcf I 

Similar to the above-noticed objection is the explanation 
which another writer offers for the omission of the Santa.. 
The Saundaryalahari , ascribed to Samkara, has three occasions 
to speak of the Rasa-s. In two verses, 41 and 50, the hymn, 
expressly mentions c the nine Rasa-s ’, c nava-rasa in verse 41 
with reference to Natya and in verse 50 with reference to« 
Kavya. But in verse 51, the hymn refers only to eight Rasa-s 
which are described there as being expressed by the look of 
the Goddess. In the commentary on this verse, the 51st, 
Lolla Laksmldhara offers an explanation for the omission of 
the Santa here. He says that according to Bharata’s school,, 
the Rasa-s are only eight, for Rasa means a certain modifi- 
cation or state of the citta , mind, and Santa being really the 
absence of any state or modification, some do not consider it. 
a Rasa. 

f^TSR^T m ifr m i ‘ w*m 
froRRi^ r sir ^rr im mm 

m-. i Mysore ed., pp. 15.4-5>. 



THE NUMBER OF RASA-S 


27 


It is clear from Laksmldhara’s remarks here and on the two* 
verses mentioning the nine Rasa-s that personally he would 
accept the Santa. But any definite and detailed idea of ' 
Laksmldhara’s views on the Santa could be had only when 
we recover his Sahitya-work, the Laksmidhara , mentioned by 
him among his works in the colophon at the end of his 
commentary on the Saundaryalaharl . 

That Bharata has not given the Vibhava-s, Anubhava-s 
and Vyabhicarin-s of Santa, nor its appropriate Vrtti,. 
musical Jati, etc. is another trifling objection. These can be 
easily made out. Abhinavagupta gives them. The inter- 
polated Santa text in Bharata gives the Vibhava-s, etc. of 
Santa. The Sthayin of Santa is elaborately discussed in a 
special section below. Its Vibhava-s are given in the text 
as tattvajnana , vairagya , asayasuddhi , etc. Its Anubhava-s are 
yama, niyama , the practice of virtues, penance, etc. Almost 
all Bhava-s can be its Vyabhicarin-s. Abhinavagupta adds 
the Vibhava-s, meeting pious souls ( sadhusamagama ), contact 
with good men (. satsamparka ), the good done in the past births,, 
God’s grace, study of philosophy, etc. Abhinavagupta further 
remarks that in Santa one can see and enjoy the Anubhava-s, 
namely the slow disappearance of Kama, Krodha and other 
evils and that though the whole world of Bhava-s becomes 
Vyabhicarin for the Santa, such Bhava-s like Nirveda and 
Jugupsa for worldly objects, Dhrti, Mati, Utsaha of the type 
in Dayavira, Rati for God in the form of Bhakti and Sracldha 
will stand out prominently as more intimate accessories, 
Abhyantara Anga-s 1 . The text of the Abhinavabharati bearing 
on these is edited in a further section of this book. 

1 In chapter 6 (pp. 135-6) Saradatanaya again treats of 
Santa in a clumsy manner. . First he praises it as the Rasa which 
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The next objection to Santa is the impossibility of Santa 
becoming a general feature of humanity in the same measure 
and to the same extent as Rati, etc. for, the whole world is 
wrapped in avidyd and is eternally slave to raga and dvesa. 
We know of the eight Sthayin-s only, as instinctive in man. 
Dhrti, Mati, etc. are given as Vyabhicarin-s in Santa but 
we do not know of Dhrti or Mati helping Sama. All the 
Dhrti and Mati known to us is mingled with raga and dvesa 
and other mundane associations : 

srraMwi: ^4 ^ i 

AbhL Bha ., p. 334. 

Nor is the portrayal of non-action any good for vyutpatti , the 
•education of man. The mere presentation of non-action does 
not educate anybody in the means to attain knowledge of 
Truth. 


^ ^ fro*, i 

ibid., p. 334. 

The quietistic element is not a dominant factor in man’s life. 
If a poet develops it, it would seem strange and unbelievable 
that there should be such impossible men who have spurned 
the pleasures of the world, women, position, wealth, etc. The 
general mass of the audience consists mostly of ordinary men 
who hardly respond to such a drama or have any cittasamvada 
or rapport with it. The Avaloka on the Daiarupaka says : 

gives Moksa and sets forth its Vibhava-s, etc. Then he says that 
it does not have Vibhava-s, etc. to a full extent, is vikalahga ; but 
concludes that despite its imperfections, it is prakrsta because of 
its relation with the fourth Purusartha of Moksa. 
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spq- 3 smra spfafcf I srsnf^SRIfRra- 

| DR. A., p. 1 17.. 

^ ^ cWP5W 5n»3TO SI^TT: ^I#cFR: I 

ibid., p. 124*. 

All these objections are raised and answered by Ananda- 
vardhana : 

qfe ^5RI3*R*NgT 31%, Sliap- 

I Dhva. I., p. 177. 

That the major part of humanity is wallowing in mundane 
pleasures does not disprove the existence of saints and sages.. 
There are persons of spiritualistic bent and to them the Santa 
play is bound to appeal. To them, the Srhgara and Vira 
plays will have little appeal. Surely, on that ground, Srhgara 
and Vira are not dismissed from the fold of Rasa-s. 

33 m ^i'T'rai I ®R wi 

3%% ? ®TcT: %T33 I 33 3% *5131^ 

3 i m %iwit >3tro 3 wv irt 

^ 3i*% i Locana , p. 177. 

The argument of the impossibility of non-action being shown 
has already been refuted. 

An extension of the argument that Santa is not relishable 
is the argument that drama which is essentially for entertain- 
ment and trivarga-vyutpatti , inculcation of the three positive 
aspirations of man, must depict rddhi , prosperity, vildsa r 
enjoyment, etc. So have all dramas done. There are no 
plays which have developed Santa. The JVdgananda , which. 
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.some hold as a Santa play, is plainly not so. For the end 
here is not Moksa, but the attaining of lordship over the 
Vidyadhara-s; and all through, the love-theme exists and this 
is the first thing antagonistic to Santa. Therefore Vira and 
Srngara, the former as Daya-vira, stand out prominently in 
the Nagananda . 

qf era 

g^qq^gw 3qqq;qqi%q fq^q^qRi&qRrRqr 1 

q lragqqqfqqiqR 5 Rqt jqqqrg^qnRrqigq^ 1 m) m- 

q%qii*qm mwm, 1 qqq w*q qq>qraRi^«r 

wq Riqqq^ q qqq q^qraq q*fqqq*Ri^q 

fqf^ftqt: gj^q^qg qss tfqsjq ffq sqqf^g^q i 

DR. A., p. 117. 

All the arguments given above cannot disprove the possi- 
bility of Santa as a Rasa capable of being relished by spec- 
tators. It is bound to be uncommon; all the same, it is as 
true as the inner experience and the higher life of the mystic 
which has nothing in common with the life of ordinary 
worldly men. If Sanaa is not only a part of the world but a 
glorious part of it also, it should be so of the drama also. 
Abhinavagupta says that literature, poetry and drama, cannot 
restrict themselves to the trivarga only, but must become 
ennobled by embracing the fourth and the greatest Purusartha 
also, Moksa. The attitude to Moksa is Sama and Santa is 
the Rasa of the drama which depicts the endeavour to attain 
that. 

sitRq^— qqr 11 qjqg qqiRfqqqq , qq gisrtsfq 
jSw#:, 5iRqg R3crMfRtTft3 q qrqRqg sqrqgi 
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guftoj m ? mfcg 

^NR^cf: ^ JSWT^cPTI #RT, 5WT 

%I^RTPig^Wfte 1%#: 1WM ^ sfffcia ffr 

I Abhi. Bhd. y GOS, I, p. 344-. 

To say that it is impossible to exterminate rdga and dvesa is 
to insult humanity, its heritage of philosophy and the long 
■succession of its spiritual leaders. Surely there are men of 
such bent of mind as can respond to a Santa drama. That 
hedonists are not able to sit through it cannot disprove Santa. 
It would be a pity if literature, and drama in particular, 
cannot rise beyond the level of mere entertainment and gaiety. 
It has been accepted that all cannot respond to all Rasa-s. 1 
Surely Bhayanaka will not raise sympathy in a heroic spirit. 
Bharata himself gives the respective characters — prakrti-s — 
who respond to the different Rasa-s. Bhaya and Jugupsa are 
•emotions appropriate to nica-prakrti-s or less evolved minds; 
the highly evolved ones, uttama-samdjika-s , do not feel a rapport 
•on seeing them. If Vita-s, sensualists, delight in Srngara, 
Vitaraga-s, those who are free of attachments, delight in 
.Santa. 

1 Gf. The Kaivalyadlpikd on the Bhagavatamuktaphala (Calcutta 
•Oriental Series 5, Calcutta, 1944, pp. 167-8) with reference to 
the same argument against Bhakti : 

5T =? ^rter^i crar 

■sicT i * * cr# 

I TTPS^RTFri ^ I 3T?rg^FT5iR^T5lRi 
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5R^, 

qgs?# 4 m Wm: ’ m I %m (or ^ *#r> 

*pjr% i Abu. bm., gos, i, p . 340 . 

And Bharata also says: 

d 30IT: ^ »: I 


* 11 


g^cf «: W,m 1^41: I 

spM’RT^ f^RT^CJir; || 

TfRI^T: RfcR: I 

m =* I 

SfR^R: 1 

^f>: q 3 || 

NS, XXVII. 56-62. 

There is a continuous chain of literature that depicts the 
supreme Rasa of Santa. In Kavya, Anandavardhana argues 
in Dhva . A., Uddyota IV, that the Mahabharata leads as the 
great epic of Santa. All v the vicissitudes of the Kaurava-s 
and the Pandava-s are only the vacya-vacaka , the purvapaksa y 
prima facie meaning, of which the purpose is the suggestion 
of the fact that £>ama is the greatest objective for which 
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man should strive . 1 The utter uselessness of even the great 
victory at Kuruksetra, not to mention other worldly 
victories, is very well brought out by the epic. By the 
annihilation of even the race of Krsna and by postulating 
Krsna as the central personality, as the pivot of the plot,, 
by calling the epic 4 Narayana-katha 3 , sage Vyasa has made 
his message plain. The genius of Vyasa would not have 
attempted anything lower than this . 2 If one finds relish 
and importance in the subsidiary themes of marriage,. 


1 Vide c The Message of the Mahabharata V. Raghavan,. 
The Mahabharata , G. A. Natesan and Sons, Madras, 1947 (3rd ed.). 

2 The following ideas and passages in the epic may be con- 
sidered in this connection : 

{a) In the first Adhyaya of the Anukramanikaparvan, the 
epic salutes Dharma and Krsna, its promulgator and sustainer, and 
says that it shall speak of the eternal Dharma-s. If a work is a 
Dharma-sastra in vacya-vacaka, it is a Moksa-sastra in dhvani . 

■'TON JTHj fOTTFT | 

wnfa ?rp<rar^ y v, 3 . 

( b ) In v. 32 of the same chapter Sauti says that the Bhdrata 
is the story of the Lord Himself: 

(c) While giving the essential ideas of the great epic, it is 
said that the epic depicts the greatness of the Lord: 

• • • 3^1^ I 

(d) ^ II 

(e) In vv. 104-8 the epic is described as a tree and it is; 
said in v. 106 that the great fruit of this tree is the Santiparvan, 

I 

(/) At the end of the Anukramanikaparvan, Dhrtarastra 
who is grieved at the loss of his sons is consoled by Samjaya who- 
recited a hymn on Kala, the all-devouring Time, on hearing 
which the old king obtained Dhrti: 

3 
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dice, suffering, fight, etc. it does not prevent another reader 
of nobler instincts and mystic disposition seeing through 
these, and deducing the greatness of the Lord, of Dharma, 
Sama and Moksa. To write in such a perfect manner as to 

•fcRI^sfa cpssp SmTSPRj; | 

nc^rr € jrararw: It 278. 

Immediately after this, the Mahabharata is described as an 
TJpanisad: 

g D2 ri t^qniqlssr% II 279. 

(g) In v. 291, the Mahabharata is likened to the Aranyaka-s 
among the Veda-s. 

(A) In vv. 35-6, in the Parvasamgrahaparvan it is said that 
the wise seek the Mahabharata , even as Vairagya is sought by those 
who desire liberation; and that it is like Atman among things one 
must realize : 

srraqsf tk: n 

STR^T ; . . m-. || 35-6. 

( i ) At the end of the Parvasamgrahaparvan and at the end 
•of the Mahaprasthanikaparvan, Dharma is sung of as the 
supreme good, not either Artha or Kama. (I. 2. 392 and 
XVIII. 5. 76-7.) 

(j) Chapter 62, Adiparvan: It inculcates supreme wisdom 
and is a Moksa-3astra : 

srfersrsfsr q;rq«r i 

*Tfr 3 0? r 51 %^ 11 19 . 

qqSTRqfet | 

qRk sqreqiffTcrsfsqr || 25. 

qq ^[4 =q qiW ^ q^q | 

cR-qq differ q fqfoq; n 26. 

(A) Both in the beginning and end, all-devouring Kala is 
sung of (I. 1. 272-5 and XVI. 9. 36-40.). This is for Vairagya. 
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give Visranti for the readers in the Samcari Rasa-s and 
Samcari themes also is not only not incompatible but is in 

(l) The triumph of Time, the vanity of earthly glories and 
the inevitable Nirveda are described in a masterly manner when 
the great archer, Arjuna, tried again and again, but could not use 
his bow when before his very eyes the Yadava women were lifted 
by the Dasyu-s and Abhlra-s : 

drrf i^didrdddPdrdddsrdrR II 

drar #TT-qwi 5 rRT smiWiorwP^fcn^ i 

ddcM anrarar ddfr?^ ll i. 2. 361-3. 

In the second of his introductory verses in his commentary on 
the Bhagavad-gita , Abhinavagupta says that the chief fruit of the 
-epic of Vyasa is Moksa, and that Dharma, etc. are for its 
-development: 

grad'd dfddr ^ 

5TrR dfdreiddldddd tTRiT: 1 
HIWFTd: TdddT 

dhTR: ddT qKttrftsj srofldt^ || 

Abhinavagupta’s pupil, Ksemendra, holds Santa as the teach- 
Ing of the Mahdbharata. He says at the end of his Bharatamavjan : 

^tercdg-.dgstsrdi itfcdr 

ddld: rfcTd: d ^dd | 

dldfdd^ft idd: d dd: %dT 

ddTRf d#m< lddld §Rr STldl ddt dtddRf. 11 

In fact, Ksemendra would see ultimate Santa even in the 
Rdmayana in which Anandavardhana sees Karuna; Ksemendra 
.says at the end of his Ramayanamanjari : 

dldif dddlddsir Tdw% Rfftrd ddd: 

ddlRdT dTd dRfR ijdldfdRTd | 
dJnfmr 3Tdmrc?Rdr Rdir gd#^ 
dl f:dm dddT WRl || 



perfect harmony with the chief Rasa and chief idea. Vid< 
Dhva. A., Uddyota IV, p. 238. Also Abhinavagupta in hi; 
Abhi. Bha . : 

IE: m TO 

## W: I GOS, I, p. 339. 1 

Next in importance to the Mahabharata are the two 
ganta Rasa poems of Asvaghosa, the Buddhacarita and the 
Saundarananda. The following is a list of other Santa Rasa 
Kavya-s: 

1. The Rajatarangini of Kalhana mentions Santa as 
its Rasa (I. 23) : 

No great history can escape the ultimate suggestion of the 
noble Rasa of Santa . 2 

His Avadanakalpalata is naturally a Santa Rasa composition; 
Ksemendra’s son Somendra, who supplemented the work says in 
its introduction : 

ireraifoJTT w i 

1 The author of the Bhagavatci , in speaking of the Mafia - 
bharata , says that in the great Epic, Vyasa had described pravrtti 
(as purvapaksa ) so much and so well, that man who is by nature 
attached to it, has mistaken the purvapaksa itself for the siddhania. 

uir. sqfcPFT: i 

faTcR: 

* cT^T ftqrw || I. 5. 15. 

2 But Dr. Keith considers, in his History of Sanskrit Literature > 
that the Santa in Kalhana is a moral bias detracting from his. 
merit as a historian. 



THE NUMBER OF RASA-S 


37 


2. Kaivalyavalliparinayavildsa, a philosophical Kavya 
written perhaps by a Travancore prince or poet attached to 
liim. Bhakti, Kataksalaksmi (the saving grace of the Lord), 
Brahmavidya and Kaivalyavalll are some of the characters 
figuring in this poem. IO, 8133. 

3. Jndnamudrdparinaya-kdvya. Oppert I, 5537; Auf., I, 

210a. 

4. Hamsasamdesa, anonymous (different from Vedanta- 
•desika’s Hamsasamdesa and Rupa’s Hamsaduta). Vedanta. With 
a commentary in verse. Ptd. JRAS, 1884, pp. 450-1 ; TSS, 103. 

5. Induduta by Vinayavijayagani. A pupil sends the 
moon as messenger to convey to his preceptor his own spiritual 
progress. Ptd. Kavyamala Gucchaka 14, pp. 40-60. 

6. Cetoduta. The theme is identical with that of the 
previous work. Ptd. Atmananda Granthamala 25, Bhava- 
:nagar, 1924. 

7. Bhaktiduti by Kaliprasada (23 verses). A message 
to the beloved called Mukti, through the maid Bhakti. Mitra, 
Notices, III, p. 27. 

8. Manoduta by Visnudasa. Bhakti. IO, vol. II, Nos. 
3897-9; Mitra, Notices, 11,613; Alwar, 944.. Ptd. Samskrta 
■Sahitya Parisat, Calcutta, 1937. 

9. Manoduta by Ramarama. Bhakti. MS. No. 1282, 
Vangiya Sahitya Parisad, Calcutta. 

10. Manodutika, on Jlva-Atman relations. Stein, pp. 70, 
287, and Introd. p. xxxv; Cabaton, Bibliotheque Nationale 
-Catalogue, I, 449c. Same as Auf., I, p. 429a— Manodutika, 
Vedanta, Paris, D. 253, III. 

11. Manoduta, Jain. Jainagranthavali, p.332. 

12. Meghadiitas amasyalekha by Meghavijaya. This is a 
message to the author’s Guru, like No. 5. Ptd. Atmananda- 
grantharatnamala 24, Bhavanagar, 1964. 
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13. Manoduta by Indiresa. According to Pustimarga. 
Ptd. Bombay, 1923. Br. Mu. Ptd. Bks. Cat., 1906-28,, 
column 388. 

14. Hrdayaduta by Bhatta Harihara. MS. Weber, I, 571.. 
Printed along with the previous Manoduta . 

15. Siladuta by Caritrasundaragani. Not a regular 
Dutakavya. Ptd. Sri Yasovijaya Jaina Granthamala 14j. 
Benaras, 1915. 

16. Siddhaduta of Avadhutarama. Here, c a Tapasa is- 
the lover, a Siddha is the duta and Vidya is the beloved 3 - 
MS. dated Samvat 1423, Bom. Br. R.A.S., 1235. Br. Mu.. 
Ptd. Bks. Cat., 1906-28, column 452. 

17. Jndnavildsakavya by Jagannatha. c This is an alle- 
gorical Kavya explaining the greatness of Vedanta. 3 ' 
TD, 3792. 

18. Vijnanaiarangini by Maharudrasimha. A Kavya on, 
the life of Samkaradasa, a great devotee. TD, 3736. 

19. Gitavitaraga by Abhinava Caruklrtipanditacarya^ 
This work is called Bahubalisvami-astapadi in a MS. in the Jain. 
Mutt at Sravanabelagola. This is a Jain Santa Rasa imitation, 
of the Gitagovinda of Jayadeva. 2 MSS., Mysore, I, p. 246. 

20. Atmavilasa , also called Gltaddmodara , is another imita- 
tion of the Gitagovinda , but has the purpose of dealing with, 
different religious schools and extolling Bhakti-rasa. See- 
Descriptive Catalogue of MSS., BORI, Poona, vol. IX, 1„ 
149, 150; each of its seven cantos is devoted to a school — 
Dvaita, Visistadvaita, Kevaladvaita, Suddhadvaita and finally 
Bhakti. 

21. Kalikalmasakautuka is an allegorical Campu in which, 
the author Krsnakanta Vidyavagisa of Navadvipa (c. a.d~ 
1868) deals with the good and bad of the Kali age. Hpr.,. 
Report on search for Skt. MSS., 1901-6, p. 9. 
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22. Madanaparajaya by Nagadeva (c. 14th cent, a.d.) 
is another allegorical Campu. Ptd. Bharatiya Jnanapitha 
Granthamala, Skt. Series 1, 2nd ed., 1964. 

The Mahakavya-s or Campu-s describing the lives of 
the saints and religious teachers are Santa Rasa Kavya-s. 
We have thus several Samkaravijaya-s on the Advaita 
teacher, Yatirajavijaya , Vedantdcdryavijaya and Divyasuricarita 
on the Srivaisnava teachers, the Madhvavijaya on the Dvaita 
teacher and so on. Mahakavya-s on the stories of Rama 
and Krsna will also fall in this category so far as their ultimate 
devotional motive is concerned. So also those composed on 
themes derived from the Purana-s, on the stories of Siva and 
on the greatness (Mahatmya-s) of ksetra-s or sacred places.. 
There are also pilgrimage Kavya-s like Vadiraja’s Tirthapra- 
bandha and Samarapumgava’s Yatraprabandha 1 which too are 
Santa Rasa Kavya-s. The Citra-campu of Banesvara (a.d. 1 744) is- 
based on Vaisnavite Vedantism, the soul’s pilgrimage to Vrnda- 
vana. A large number of Jain Campu-s on the lives of the 
Salakapurusa-s would also come under the Santa Rasa Kavya-s.* 

Among dramas, Asvaghosa’s seem to be the earliest to 
have Santa as their dominant Rasa. His Sariputraprakarana 
deals with the conversion of the hero to the Buddhist faith 
and another of his dramatic fragments discovered by Dr. 
Luders shows an allegorical philosophical play. Long after 
this, without any memory of Asvaghosa’s play, Jayanta Bhatta, 
the great logician of Kashmir, conceived on his own, in the 
tenth century a.d., a novel type of play as he himself remarks 
in the prologue, in his Agamadambara or Sanmatanataka , which 
is relevant to our tracing the history of the Santa Rasa plays. 

1 KM 90. 

2 Somadeva in his Yasastilakacampu (III. 274) describes Kavya. 
as navacchdya , having nine Rasa-s, i.e. including Santa. 
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In four acts, Jayanta presents here the heretical sects of 
Buddhism, Jainism, the depraved sects of Nilambara-s, 
Kapalika-s and Kalamukha-s, and then the Vaisnava Panca- 
ratra, not based on the authority of the Veda. Exponents 
of these are defeated in debate or otherwise dealt with by 
the protagonist of Nyaya philosophy coupled with Saha 
religion and in the end the Nyaya-Saiva teacher makes the 
pronouncement that all paths, rightly followed, lead to the 
■same goal, and exhorts adherents of all schools to eschew 
corrupt practices. Written earlier than the play of Krsna- 
misra, Jayanta’s play, which had remained in oblivion so 
far, supplies a significant link in the chain of Santa Rasa 
plays. 1 After Jayanta and about the time of Abhinavagupta, 
Krsnamisra (c. a.d. 1098) wrote his Advaita allegory, -the 
Prabodhacandrodaya , 2 which, if we leave out the Agamadambara 
of Jayanta, may be taken to have inaugurated a regular 
category of philosophical and allegorical plays. The follow- 
ing plays of this class were produced, in different parts of 
the country, to propagate the several schools of philosophical 
and religious thought: 

1. Moharajaparajaya by Yasahpala. Jain. (c. a.d. 
1229-32) Ptd. GOS 9. 


1 See my account of this play in Samskrta Rahga Annual , III, 
Madras, 1963, pp. 57-70. An edition of this on the basis of the 
two available MSS. is to appear through the Mithila Institute 
of Sanskrit Studies, Darbhanga. 

2 There seems to be an abridged version of the Prabodha- 
candrodaya of Krsnamisra, Laghu-prabodhacandrodaya-nataka , BORI, 
239 of VK I. There seems to be a Prabodhaca7idrodaya-kavya also 
'in four Ullasa-s. A MS. of this work is noticed in the private 
diary of R. A. Sastri, now deposited with the New Gatalogus 
Catalogorum section, Dept, of Sanskrit, University of Madras, on 
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2. Amrtodaya by Gokulanatha. Nyaya. (16th cent, a.d.) 
Ptd. KM 59. 

3. Samkalpasuryodaya by Venkatanatha. Visistadvaita. 
(14th cent, a.d.) Ptd. Adyar Library Series 65, 1948. 

4. Caitanyacandrodaya by Kavikarnapura. Caitanya. 
<c. a.d. 1550) Ptd. KM 87. 

5. Dharmavijaya by Suklabhudeva. Ptd. Grantha- 
ratnamala, Bombay; Sarasvati Bhavana Texts No. 35. MSS. 
in many catalogues. There is also a commentary on this by 
the author’s pupil Bhavanisamkara. IO, 4183. 

6. Bhavanapurusottama by Ratnakheta Srinivasadiksita, 
father of Rajacudamanidiksita. Advaita. TD, 4427-4429 ; 
Descriptive Catalogue of Sanskrit Manuscripts , V, Adyar, No. 1431. 

7. Muktiparinaya by Sundaradeva. TD, 4460. N.W. 
Provinces Cat., pt. VII, p. 46. 

8. Vidyaparinayana by Anandarayamakhin. Advaita. 
(c. a.d. 1684-1728) Ptd. KM 39. 1 

9. Jivanmuktikalyana by Nalladiksita. Advaita. Mysore, 
I, pp. 276, 637; Adyar, II, p. 27b; IO, Keith, pp. 1224-5. 
.'Serially published in the Samkaragurukulapatrikd , Srirangam, 
vol. 3, April-June, 1941 ff. 

10. Cittavrttikalyana by Nalladiksita. 2 Mentioned by 
him in his Jivanmuktikalyana . IO, Keith, p. 1225a; Rice, 
p. 256; Auf., I, 207b. 

;p. 34 of part I, as existing in the Pyara Candra Jain Big Mandir, 
Sailana State (Malwa, C.I.). 

1 This author wrote an Ayurveda allegory called Jivanandana , 
(KM 27; ALS 59) in which religion also figures; the real 
•author of both is Veda Kavi. 

2 Mallasomayajin is the same author (Rice, p. 256). Keith’s 
remark on p. 1225a of his IO catalogue and on p. 1695b, Index, that 
Malladiksita is the correct name and 4 Nalla 5 is incorrect, is wrong. 
The name of this well-known South Indian author is Nalladiksita. 
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11. Pracandarahudaya by Ghanasyama. 1 TD, 4388. 

12. Siddhantabkerinataka by Sudarsanacarya. Visista- 
dvaita (?). Mysore, I, p. 286. 

13. Anumitiparinaya by Nrsimhakavi of Triplicane,. 
Madras. Marriage between Anumiti, daughter of Paramarsa,, 
with Nyayarasika. This play is of little philosophical interest;, 
it is on the subject of logic. MD, 12463. 

14. Vivekavijaya by Ramanuja Kavi, son of Purnaguru. 
and grandson of Ramanujaguru, of Sriperumbudur near- 
Madras. The triumph ofViveka over passions. MD. 12683-4;, 
Adyar, Descriptive Catalogue, vol. V, no. 1557. 

15. Bhaktivaibhavanataka by Rajaguru Vahinipati Mm.. 
Jivadeva, son of Trilocanacarya of Puri, patronized by King; 
Prataparudradeva. On Krsnabhakti. MT, 3752. 

16. Mithyajmnakhandana by Ravidasa. A short allegori- 
cal play in one act. IO, 4200; Bombay Br. R.A.S. 1289-90 
and many other catalogues also. 

17. Mudritakumudacandra by Yasascandra. A dramati- 
zation of a philosophical debate. Bom. Br. R.A.S. 1292- 
Ptd. Yasovijaya Jaina Granthamala 8. 

18. Purnapurusarthacandrodaya by Jatavedas of Visvamitra- 
gotra. The author later became an ascetic. On the union. 
of Anandapakvavalli and King Dasasva, lord of the ten 
senses, i.e. Atman. MD, 12540-1. MD, 14602 is a metrical 
resume of the story of this play. There are two copies of* 
a commentary on this drama. Descriptive Catalogue of' 
Skt. MSS. in the Curator’s Office Library, Trivandrum., 
Nos. 1287-88. 

1 A strange dramatic composition of his is the Navagrahacarita > 
TD, 4689. TD, vol. XIX, p. 55, Kalitandavanataka may be a, 
philosophical or religious drama. 
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19. Prabodhodayanataka by Suklesvaranatha. The several 
systems of philosophy dispute here in a debate in the court of* 
King Bhagavantaraya. Hpr., Notices, find series, vol. Ill, 
No. 190, pp. 122-4. 

20. Sivandrayanabhanjamahodayandtika by NarasimhamiSra 
who lived under the patronage of Siva Narayana Bhanja, 
Raja of Keonjhar. An allegorical play from Orissa. The 
work ends with Jivanmukti. Hpr., Report on search for 
Skt. MSS., 1895-1900, published by the Asiatic Soc.,. 
Bengal, Calcutta, 1901, p. 18. (Hpr. Notices, Ilnd Series,, 
vol. IV, 1911, No. 196.) 

21. Srinivasaratnavijayanatika on the same plan as the 
above by the same author Narasimha, this time on another 
worthy personality of Orissa, and ending in Jivanmukti in 
the last act, as in the previous play. MT, 3705. 

22. Jndnasuryodayandtaka by Vadicandra. Jain. Hii'alal, 
Central Provinces Catalogue, p. 646, No. 7252: Grantha- 
namavali, Ailak Pannalal Digambar Jain Saras vati Bhavan, 
Jhalrapatan, p. 30; Peterson, II, 198; III, 401. See Pathak,. 
JBRAS, 18, p. 223. 1 

23. Tdrdbhaktitarangini contains two allegorical dramatic 
sequences in which Kali, Dharma, Viveka, etc. figure as 
characters. The work as a whole, however, is not a drama.. 
Mitra, Notices, 1607. 

24. Satsangavijayanataka by Vaijanatha. Cat. of Skt- 
MSS, in the Private Libs, of Gujarat, Kathiawad, Kacch, 
Sindh and Khandesh by Buhler, II, p. 124, No. 54. 

25. Svdnubhiitindtaka by Anantapandita, son of Tryam- 
baka Pandita. MS. dated Samvat 1705. S. R. Bhandarkar > 

1 Akalanka’s Astasoti , commentary on Samantabhadra’s Apia- 
mimdmsd , is introduced as a female character in this drama. 
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II Tour. Report of MSS. in Raiputana and Central India, 
1904-6, p. 9. 

26. Vivekacandrodayanatika by Siva. S. R. Bhandarkar, 
Deccan College Catalogue, p. 43, No. 31. 

27. Dharmodayanataka composed in Saka 1692 (a.d. 
1770) by Dharmadeva Gosvami who composed a Dharmodaya 
Kavya also. Journal of the Assam Research Society , 3.4, p. 119. 

28. Mayavijaya by Anantanarayanasuri. See Intro- 
duction to Mohardjaparajaya , GOS 9, p.v. 

29. Jndnacandrodaya by Padmasundara, Jainagranthdvali , 
p. 336. 

30. Tattvamudrabhadrodaya by Triveni, a prolific South 
Indian Vaisnava Brahmin poetess, daughter of Udayendra- 
j>uram Venkatacarya, author of a Yddavaraghavapandaviya. 
She lived between a.d. 1817-83 and was the wife of Prativadi- 
hhayamkaram Venkatacarya of Sriperumbudur. 1 

31. Antarvyakarananatyaparisista , a dramatic composition 
by Krsnananda SarasvatL This achieves a vyakarana-dharma - 
Jlesa , i.e. inculcates at once rules of grammar and moral 
and philosophical teachings. Br. Mu. Ptd. Bks. Cat., 
1892-1906, column 320. Published in 4 parts from Calcutta, 
1894( ?)-1899. 

32. Bhartrharirdjyatydganataka by Krsnabaladevavarman. 
Ptd. Lucknow, 1898; ibid. 315. 

33. Citsuryaloka by Nrsimhadaivajna. Allegorical drama 
in five acts. Ptd. Vizianagaram, 1894; ibid. 437. 

34. Ihamrgl or Sarvavinoda by Krsna Avadhuta, 
a Ghatikasatamahakavi, in four acts, dealing with Srn- 
^gara, Bibhatsa, Hasya and Vairagya. Ptd. Bellary, 1895; 
ibid. 315. 

1 M. Krishnamachariar, History of Classical Sanskrit Literature. 
pp. 395-6. 
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35. Pasandadharmakhandana by Damodarasrama, in- 
three acts showing up the heresy and immorality of the 
Pustimargin-s. Composed in Samvat 1683. Br. Mu. Ptd.. 
Bks. Cat., 1906-28, column 234. 

36. Svatmaprakasanataka by Sundarasastrin of Polaham. 
village (Tanjore Dt.). Advaita. Ptd. Chidambaram, 1913; 
ibid. 1037-8. 

37. Krsnabhakticandrikdnataka, by Anantadeva, son of 
Apadeva. Numerous MSS. Ptd. Grantharatnamala, Bombay, 
1887-92. 1 

38. Sivalingasuryodaya in five acts, by Malianaradhya ;. 
written for Basalesvara of the Kandallari family. On the 
superiority of Virasaivism. MT, 2282. 

39. Lingadurbhedanataka. An allegorical representation 
of various doctrines and the superiority of Advaita over them, 
Lahore 4. Auf, I, 544a. 

40. Cerukuri Yajnanarayana, son of Kondu Bhatta, 
wrote a play based on the Sastra-s, Natakikrtasacchastnu 
TD, 3772. 

Besides these, there are many late dramas on the lives 
of the religious leaders, saints and devotees of Siva and Visnu, 
Ramanujacarya’s career is dramatized in the Tatirajavijaya or 
Vedantavilasa by Varadacarya of KancI (MD, 12696-12700; 
TD, 4486; Mysore I, p. 281; Adyar II, p. 30a). Sivabhaktd- 

1 MD, 12548 and 12754: Prapanna-sapindikarananirasa is a 
drama strange in its theme, which is a controversy regarding- the 
proper obsequial rites to be performed for a prapanna, one who had 
peifoimed the rite of taking refuge in the Lord, on his death. 
The author is Manasalkatti Vedantacarya. Br. Mu. Ptd. Bks. 
Cat., 1892-1906, column 525: Rajarajavarman’s Gairvanivijaya is 
another strange play in one act on the foundation of Sanskrit 
schools in Travancore. 
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nandanataka (MT, 5092 and 5520) is on the life of one of the 
Saivite saints. Such dramas are more truly spiritual; for 
their portrayal of the religious and spiritual career of such 
personalities is more effective than the presentation of abstract 
•spiritual ideas as characters on the stage. A love-story evokes 
love and, for this purpose, one does not write a play in which 
.Srngara figures as a character with Madhu, Viraha, etc. as 
-other characters. Thus dramas on the life of saints and 
devotees are Santa Rasa plays. The Bhartrharinirvedanataka 
•of Harihara (Kavyamala 29) is a Santa play of a conception 
far superior to other specimens though the author is some- 
what unequal to the theme. The prastavana says that it is a 
Santa play and that the Santa Rasa is the only lasting Rasa. 

^cRc*r4?r <ng- 



srintcrg^w: ft w. n R. n 

Even in dramas on Rama, Krsna and Siva, which are 
very large in number, there is Bhakti and through it S§nta 
is depicted as the ultimate Rasa, though the drama by itself 
has a different and definite Rasa in its theme. For, it is 
• devotion to these forms of God that prompeth the poets to 
write and it is devotion that is the result in the hearts of the 
spectators. The actual Rasa of the play in such cases will 
thus be a Rasavat, subordinated to Bhakti and Santa which 
rform the Rasa-s ultimately suggested, Parama-dhvani. 
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The Santa Rasa is accepted by a majority of writers. 
The earliest writer now known to mention it is Udbhata. 
He sim ply mentions it in his KASS but must have dealt with 
it at greater length, perhaps refuting the opposition to it also, 
in his now lost commentary on the Ndtya-sastra. Lollata cer- 
tainly recognized it, for as will be seen in a further section 
•of this book, Lollata recognizes numerous Rasa-s. If he had 
admitted many minor Bhava-s as capable of becoming Rasa-s, 
lie must certainly have admitted Santa, which his predecessor 
had accepted. 

eft RR^RSfr *SRT 

Abhi. Bhd GOS, I, p. 299 (also on p. 341). 

But Lollata seems to have made a compromise with the 
conservatives as regards the number of Rasa -s by appealing to 
parsadaprasiddhi as certifying only a few as Rasa-s. This c vogue 
in circles of connoisseurs % Lollata says, speaks only of these 
as Rasa-s, as capable of portrayal on the stage (prayojya). The 
words e these only 5 ( etdvatam eva) in Lollata perhaps refer only 
to the old eight. That Santa also is included and the word 
* these 5 refers to nine has to be confirmed by a more definite 
•evidence. We have no clue to know Sankuka’s attitude towards 
Santa. From the number of views on the Sthayin of Santa 
which Abhinavagupta reviews and which must have been 
the views of the previous commentators of Bharata, we can 
guess that Sankuka also accepted Santa. Rudrata recognizes 
Santa and gives Samyagjnana or Tattvajnana as its Prakrti 
or Sthayin, ch. VII, 3. He describes it in ch. XV, 15-16: 

*RWR cRSf *RR RfWTR II 



48 


THE NUMBER OF RASA-S 


m ii 

fW snfapr: l mrq*3 I sig*# 

^rfcrwT^: i 

Comm, on above by Namisadhu, KM 2, p. 166. 

Namisadhu adds that it is improper to deny the 
existence of Santa as a Rasa : 

mi ^i *tri^5ro[rt- 

f^BFITSRTO^ I ibid. 

Anandavardhana not only recognizes the Santa but also* 
argues for its acceptance, illustrating it from the Nagananda — 

m sRi’pml 6M%f) i 

Dhva. A., KM ed., 1928, p. 176 
and gives trsnaksayasukha as its Sthayin. Rajasekhara’s Kavya - 
mimamsa might have recognized the Santa in its lost chapter 
called Rasadhikarika, since Rajasekhara follows Rudrata to a 
large extent. Bhatta Tota accepts it and from a remark of 
Abhinavagupta at the end of the Santa section in the Locana , 
we see that Tota’s Kavyakautuka contains an elaborate exami- 
nation of the objections to Santa and gives a brilliant 
exposition of it as the greatest Rasa. 

SRTCcR: 1 

^1)#, swifts q|- 

'Ttqsjta'd qpT i Locana, p. 178. 

Ab hin avagupta accepts it as the greatest Rasa in his three 
works, his lost commentary on his teacher’s Ktivyakautuka, his 
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Locana and his Abhinavabharati. Abhinavagupta’s predecessor 
and ancestor, the author of the Candrika on the Dhvanydloka y 
accepts the Santa but gives the ruling that it can appear as 
an element in the subsidiary plot of the drama but never as 
the leading Rasa {Locana, p. 178). This has been pointed 
out already. The view of the Candrika represents one stage 
in the history of Santa. It grants that Santa is a Rasa but 
holds it still unworthy of the honour of being the leading 
Rasa. The next stage is the recognition of it as an Adhikarika 
Rasa, the Rasa of the main theme, but permissible as an 
Adhikarika Rasa only in a Kavya; in Nataka, it should only 
be a Prasangika Rasa, the Rasa of a subsidiary espisode.. 
The last stage is its complete acceptance, as Adhikarika in 
Nataka also, and as the greatest of all Rasa-s, synthesizing all 
the other Rasa-s in itself. Bhattanayaka accepts it and, like 
Abhinavagupta, holds it as the greatest Rasa. Taking the 
very first verse of the Natya-sastra , natyasastram pravaksyami 
brahmana yad udahrtam , Bhattanayaka imaginatively interprets, 
this as suggesting the Santa Rasa. 1 * Brahmana yad udahrtam 
does not mean c the Sastra which was introduced by Brahma 
but ‘ drama which is compared to the Brahman or the Absolute 
of Vedanta 3 . The Nata is like the Brahman; upon him is 
created the world of drama, as this world upon the substratum 
of the Brahman. Drama is maya and the nature of its reality 
is anirvacaniya, , indescribable. Though fundamentally non- 
existent in the sense in which the Nata and the Brahman 
exist as realities, both this world and drama do exist. Both 
help in the attainment of the Purusartha-s. The essence of 
this view is given by him in his mahgalasloka to his now lost 

1 Vide JOR , vol. 6, p. 211, my article, ‘Writers Quoted in 

the Abhinavabharati \ 

4 
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Hrdayadarpana (See Abhi . Bha. y GOS, I, pp. 4-5). Bhatta- 
nayaka seems to have accepted as genuine the Santa text 
found in Bharata. 

m ’ #1 a#T qrc*#4> swh f^r?qw 

1 — 

WOT ^T3qq%T## 3R: II |RT I 

Later again, in chapter 27 on the Siddhi-s, Abhinavagupta 
has occasion to quote Bhattanayaka and point out, along 
with him, that Santa is the ultimate basis of all Rasa-s and 
that this is indirectly hinted at by Bharata. 

W: ’ fRT ^dT g(X)f%d I 
fqscPTT g dtrf?:, (?^u), sFqq^ffw » 1 dpr 

etc. Abhi. Bhd. Mad. MS., Ill, p. 87. GOS, III, 

pp. 304-5 (corrupt). 

Kuntaka accepts Santa and considers it as the Rasa of the 
Rdmayana ( VJ , De’s ed., 1928, p. 239). Ksemendra accepts 
it as can be seen from his Aucityavicaracarca , pp. 130-1. Not 
only does he, following Abhinavagupta and Anandavardhana, 
•consider Santa as the Rasa of the Mahdbhdrata (see v. 3 at the 
•end of his Bharatamanjari) but of the Rdmayana too, of which 
Anandavardhana considers Karuna as the Rasa. Ksemendra 
says that the Karuna itself is the argument for Santa being 
the ultimate Rasa (see v. 1 at the end of his Rdmayana - 
: manjari ) . Santa is the Rasa of Ksemendra’s Bauddhavaddna- 
kalpalata and some of his minor works, Darpadalana , etc. 
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Bhoja accepts Santa both in his SKA and Sr. Pra. Most of the 
■later writers accept it. The Visnudharmottara accepts it 
(III. 30. 2, 8, 9) and holds it as independent and standing apart 
from the other eight Rasa-s, four of which are primary ones 
giving rise to the other four; and as having the Supreme 
Being as its presiding deity and Vairagya as its Sthayin: 

Mx Mr M/ Air 

./jv rjv /|> 

§;% T%|T: ^ 3 I 

AlAAjAAjZ.Ak.ik. 

■/j\ rjv /jv /j\ /jv 

STRICT g *T3?qf%: ^ mi II 

The critics who do not accept Santa are mainly writers 
on Dramaturgy proper. They think they are loyal to 
Bharata by denying it. This attitude begins, as far as extant 
works go, in the Dasarupaka , the model and source for many 
*a later work on Rupaka. Dhanamjaya and Dhanika, both 
refute it and argue for its impossibility in drama. 

snf; i 1 dr, iv, 33 . 

from this it would appear that Dhanamjaya denies Santa 
only in drama but accepts it in Kavya. But, as a matter of 
fact, Dhanamjaya, as interpreted by Dhanika, does not recog- 
nize it even in Kavya (see p. 124). Mammata first says 

1 D. T. Tatacharya misunderstands this Sama, the Bhava 
which is given here as the Sthayin of Santa, as something net 
having anything to do with Santa and as something new and distinct 
from Santa. He says incorrectly : ‘ Dhanamjaya seems to accept 
.Sama as distinct from Santa Rasa, which, he thinks, has no place 
in drama.’ ( JOR , vol. 5, p. 28.) 
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WFd^ftf-T * * * w. I ibid. I. 3. 

Dhanamjaya further says that the mental condition in the 
state of relish, kavydsvada , is of four forms : i rikdsa, vistara , ksobha. 
and viksepa , answering to the four primary Rasa-s of Srngara,, 
Vira, Bibhatsa and Raudra, together with their four derivative 
Rasa-s, Hasya, Adbhuta, Bhayanaka and Karuna (IV. 43-4).. 
A fifth or ninth state is therefore not possible in drama; but 
if it is introduced in Kavya, in the form of a description of 
its accessory factors like Mudita, Maitri, Karuna, Upeksa, etc., 
they must come under one of the four states, vikasa , etc. 

BRA, IV. 45-6.. 

To grant it in Kavya and to deny it in Natya is as clumsy 
a compromise as the one which grants it inherent Rasa- 
character and denies it conventional vogue as a Rasa. Kavya. 
is, in essence, only drama and this Abhinavagupta has em- 
phasized in his Abhi. Bha. 1 If it is possible to develop the 
Santa as the theme of a Kavya, equally is it possible to handle: 
it as the motif of a drama. 

There are other writers who are not so antagonistic 
towards Santa as to deny it totally. They are not Abhava- 
vadin-s but are Antarbhavavadin-s. The aspect called the 
quietistic is no doubt available in Kavya and Natya but one: 
need not recognize it as a special and separate Rasa with the 
name Santa which Bharata does not speak of. We can have, 
it and relish it as a variety of one of the Rasa-s already given. 


1 Abhi. Bha., GOS, I, p. 292. 
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by Bharata. Thus, for instance, some writers include Santa 
in Vlra and say that Santa is nothing but Daya-vira. This 
view cannot however explain all cases of Santa but it owes 
its origin to the fact that it was the JVagdnanda that was at 
first kept in view by the sponsors and detractors of Santa. 
Others try to include it in Jugupsa. Inclusion in many other 
Bhava-s is possible as will be shown in the section on the 
Sthayin of Santa. But in all these cases the Antarbhava- 
vadin-s mistake a Samcarin, though an abhyantara one, for 
the Sthayin. Vira, as emphasizing the ego, as ahamkara- 
pradhana , goes ill with Santa which is the very negation of 
ahamkara . If there are certain varieties of selfless Vira like 
Daya-vira, Dharma-vira and Dana-vira, they must be brought 
under the mahavisaya , namely the Santa, and not vice versa . 
So also Jugupsa, etc. 1 These are at best very prominent and 
frequently appearing accessories. We can say: 

s g i 

Daya-vira, etc. may be some cases of Santa, not all cases of 
Santa. Santa comprehends all the forty-nine Bhava-s as also its 
Vyabhicarin-s. It cannot be included in any of these. Suddha - 
jugupsa , Daya-vira , Vicitra-ratyadisthayyastaka — these are, each of 

1 See Sahiiyadarpana , III. 249 : 

Again 

ll Quoted here in the Vrtti. 

Sarvananda in his Tikasarvasva on Amarakosa I. 7. 17, includes the 
Santa in one of the three varieties of Srngara, i.e. Dharmasrngara. 

satsfer * * s S si&ZWRSnj; W t 

TSS ed., vol. I, p. 147. 
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them, a kind or a case of Santa; they cannot define Santa. 
If, in spite of the fundamental difference between Sama and 
Utsaha, some want to include Santa in Vira, because both 
have Utsaha of a sdttvika form in them, all the Rasa-s can 
be included in Vira, for there is hardly any activity without 
Utsaha. If because of the sdttvika nature of the Utsaha in 
Santa and Vira, the two are made into one, Vira and Raudra 
can as well be made into one, because both carry out the 
destruction of the enemy. This antarbhdva-vdda is dealt with at 
greater length in the section on the Sthayin of Santa. 

Santa is the Rasa of Sama, or Tattvajnana or realization 
of Self. The whole world may be its Uddipana-vibhava, 
especially pilgrimage, resort to solitude, company of the 
good, etc. Its Alambana-vibhava is, in cases where it is 
oriented to devotion, a personal God, and in other cases, the 
Atman or the Brahman. Those who have accepted Santa 
give it all the Rasa-details which Bharata gives to other Rasa-s, 
namely its varna (colour), devata (presiding deity), vrtti, guna , 
etc. The original text of Bharata on the rasa-devata-s reads 
adbhuto brahmadaivatah (VI. 50). Abhinavagupta says that 
according to the Santa-advocates, the text reads thus: 

# #s&l: ^1? 35: 5TRT- 

qfe refo I |5f 3T I 

Abhu Bha ., GOS, I, p. 300. 

Abhinavagupta says that either the Buddha or the enlightened 
soul in general is the devata of Santa. The mention of the 
Buddha in the amended text is tell-tale and shows the hand of 
some writer like Rahula. It confirms our surmise in an earlier 
section of this book that the Buddhists might have ushered 
the Santa in. It is natural that Visvanatha clearly stated 
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INarayana as the devata of Santa, Sri Narayanadaivatah. The 
Alamkarasamgraha 1 of Amrtananda considers Parabrahman 
as its presiding deity and the permanent abode of the Lord 
the Alambana. The Alamkarasarvasva of Harsopadhyaya (?), 
written for one Gopaladeva, makes the supreme spirit, Para- 
brahman, the devata of Santa. 2 Regarding the colour of 
Santa, one naturally expects it to be pure white, to be in 
consonance with the purity and knowledge that characterize 
it. Visvanatha describes it as kundendusundaracchayah . So also 
did. Abhinavagupta; according to him, advocates of Santa 
changed the text pitas caivadbhutah smrtah into svacchapitau 
.samddbhutau. 

us: i gos, i, p . 299. 

However, in view of the fundamental and equanimous char- 
acter of Santa, it would be proper, according to Abhinava- 
gupta, to hold Santa as being above all these correlations of 
•colour, etc. 

I Abhi. Bhd., GOS, I, p. 341. 

The Vrtti of Santa is given by Abhinavagupta as the Sattvati, 
"because the Sattvatl-vrtti is described by him as full of 
Sattva-guna. 3 

*ns% 3 I Abhi. Bhd., GOS, I, p. 341. 

1 Adyar Library Series 70, ch. 3, p. 21. 

2 MT, 3325. In MT, 5225, another MS. of the same work 
an the same Library, the author is given as Aubhalarya Krsna 
of Devarakonda. 

3 Regarding this false etymology, of Sattvatl from Sattva, see 
any article on the Vrtti-s, JOB, vol. 7, pp. 38-44. 
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Later in NS, chapter 20, dealing with Vrtti-s, in the verses 
apportioning the Rasa-s among the four Vrtti-s, the line: 
relating to Sattvati was read by the advocates of Santa as : 

mmi reiRi i (v. 73) 

Others read the line as viradbhutasamasraya : 

3i5i (tf) p 

‘flJfrW WcI I Abhi. Bhd., GOS, III, p. 105.. 

But, correctly speaking, the real Vrtti of Santa cannot be any 
of the four nor can it be any one of the four in the several 
situations according to the Vyabhicarin-s. In the case of a 
drama involving Bhakti or. devotion to a personal God, the 
Vrtti is Kaisiki. According to Kolluri Rajasekhara, author of 
the SahityakalpacLruma , the eight Rasa-s, in four pairs, are 
born from the four Veda-s, and the Santa from the 
Upanisad-s: santas tupanisad-gandt. 1 

The 1 Samgitasudhdkara of king Haripaladeva (Madras 
MS.) 2 which, as will be seen presently, gives Santa as a 
less basic Rasa and introduces a permanent quietistic Rasa 
called Brahma, which latter corresponds to the Santa of others,, 
postulates the Vrtti of this basic Brahma-rasa as the Brahmi- 
vrtti. In the fight of Visnu with the two demons, Madhu. 
and Kaitabha, in which incident the four Vrtti-s are said to- 

1 MT 2126(a), p. 101. 

2 MT Nos. 779 (chs. 1-2) and 3082 (chs. 3-6). See JOR y . 
vol. 7, pp. 102-4, my article on the Vrtti-s. Also, Journal of the- 
Music Academy , Madras, my article on ‘ Later Samgita Literature 
vol. 4, pp. 21-3. MSS. of Haripala’s Samgitasudhdkara are available, 
in the Adyar (II, p. 46b), Tanjore (Nos. 10804-6) and Mysore.- 
(I, 308, entry 7, where there is some mistake) Libraries. 
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have arisen, Brahma was a spectator and Haripala makes 
this tatastha or c spectator 5 Brahma, the source of his Brahmx- 
vrtti. This Vrtti he ascribes not only to the Brahma-rasa, 
but to Santa and Adbhuta also. Brahma is the deity of’ 
Adbhuta in the old text of Bharata also. Brahma is thus the 
deity of Santa and Brahma Rasa-s according to Haripala : 

yfam wRfaR. mm-rf \ 

*TR# m II 


31# 3T3 | 

3T# 33 m 3RT3#^[: 1 1 Mad. MS., p. 19. 

Regarding the guna of Rasa-s, Anaridavardhana says that 
madhurya is the guna of Srngara (Sambhoga), Vipralambha 
and Karuna. This guna is sweetness and the melting of the 
heart. Really speaking this madhurya , applicable to worldly 
sweetness or citta-druti of a worldly nature, cannot apply to* 
Santa. Perhaps prasada may fit Santa, for, above all, Sama 
is the tranquillity and transparence of the cittavrtti or antah - 
karana which had become tarnished with the dust of this world. 
Prasada which shows the total absence of raga and dvesa is the 
nearest approach to the tatasthata of Santa. But Hemacandra 
considers that in Santa, madhurya exists in a high degree. 

'^K I WT3 I 

Kavyanutasana , IV, p. 20 L. 

1 Comm. ibid. 

Jagannatha also has similar views. He says that madhurya is. 
present in the greatest degree in Santa. 
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35f >im *TO, ClPRT 

RR^T, ^Rlsft TO I RG, p. 53. 

In this respect, both Hemacandra and Jagannatha only- 
follow Mammata who says: 

3T[|T^R gRITOI^ I 

TO TO^RURrR II K. Pra., VIII. 3. 

These writers seem to have in their mind the state of spiritual 
realization or brahmasvada or the realization of ananda , that 
being the end of Santa Rasa. Surely bliss unalloyed is sweetest. 

The objectors to the Santa mentioned among their argu- 
ments that when prescribing appropriate music, tempo, etc. 
for each Rasa, Bharata did not mention any of these for 
.Santa. 1 This is not correct with regard to every element of 
the text or its production on the stage, for in the chapter on 
the gati, gait, appropriate to each character (ch. 12), Bharata 
deals elaborately with the gait suited to recluses, hermits, 
those performing penance and austerity and particular classes 
•of religious persons (vv. 78-86). 2 


1 See above p. 16. 

2 But in this context, not satisfied with the detailed description 
•of the gati-s of ascetics, etc. given by Bharata, certain Santa- 
• enthusiasts added a verse for Santa-gati and Abhinavagupta quotes 
that verse and calls it spurious. 

wl: CteFFcR 'Traci . . . 

| Abhi. Bhd., GOS, II, p. 150. 
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In this section I propose to speak of some peculiar and original 
views expressed by some writers on the Santa Rasa. 

The Rasakalika of Rudrabhatta 

In the section on the Sthayin of Santa it will be seen that 
Nirveda, Trsnaksayasukha, Vairagya, Ta'ttvajnana, etc. make 
their claim to be the Sthayin of Santa. Each of these helps 
the other and shades off into the other. All of them form 
aspects of the one Rasa of Santa. So it seems to Rudrabhatta, 
the author of the Rasakalika , an unpublished work on Rasa 
preserved in two parts in two MSS. in the Govt. Oriental 
Manuscripts Library, Madras (Nos. MT, 2241 and 3274). r 

1 The two MSS. make the work almost complete; but there 
still seepis to be some portion missing. On p. 32 of MT 2241, 
there is a Catu on a king named Arjuna. This Rasakalika is 
identical with the Rasakalika which is quoted by Vasudeva in his 
commentary on the Karpuramanjan (KM ed.). All the six verses- 
cited by Vasudeva are found in the Rasakalika in these Madras 
MSS. There are two copies, an original and a transcript, of the 
Rasakalika in the Mysore Oriental Library. 

There is no indication of the author in the MSS. of this 
work. But we are able to know that one Rudrabhatta was its 
author from the external evidence of a Kanarese treatise on Rasa, 
the Rasaratnakara of Salva (16th cent.). Salva says that he draws* 
upon Amrtananda, Hemacandra, Rudrabhatta and Vidyanatha. 
While dealing with the Uddipana-Vibhava-s, Salva says that 
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He says first' that Sama is the Sthayin of Santa (MT, 2241, 
p. 7) and then describes on page 9 that Sama is the untinted, 
rippleless state of the mind which is acquired through 
Vairagya, etc. 

swt i mi — 

r## m mi\ aroiral m fmft i 

mftfk *T?T93 II MT, 2241, p. 9. 

What other things does he mean besides Vairagya when 
he says vairagya-adina ? He explains this on page 47. He says 
that even as Vira is of the forms of Dana-, Daya-, Yuddha- 
and Dharma- Vira-s, Santa also has four Prakara-s or phases 
-or forms: Vairagya, Dosa-nigraha, Samtosa and Tattva- 
saksatkara. 

m 5IR: 

| 

i 

rtt %ra- 1 

... I ^TRT?I'RI% . . . . 

^fcTtW: ... I cRWI^R: || pp. 47-8. 

Here Vairagya and the other three are spoken of not as 
means to Sama but as forms of Sama or Santa itself. 

Rudrabhatta mentions them as four in his Rasakalika (. Rasaratnakara , 
..Madras University Kanarese Series No. 2, ed. by A. Venkata Rao 
and Pandit H. Sesha Ayyangar, p. 11). On pp. 188-9 of this ed., 
ns found an appendix containing all the passages of the Rasakalika 
^quoted by Salva. 
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The Samgitasudhakara of Haripaladeva 

Unlike" most of the later writers, king Haripala boldly 
wrote on independent lines, creating new concepts. He 
accepts thirteen Rasa-s: the old eight of Bharata, Santa, 
Vatsalya (which comes down from Rudrata’s time), and three 
absolutely new Rasa-s, Sambhoga, Vipralambha and Brahma. 
He expressly says that the last three are new and distinct 
Rasa-s according to his view. 

srmrcm: ^ i 

11 

Madras MS., MT, 3082 (ch. 4, p. 16). 

What his new Rasa-s, Sambhoga and Vipralambha, are 
and how they differ from the first, namely Srhgara — these 
questions will be taken up in another section. Now we shall 
restrict ourselves to Haripala’s views on the new Rasa named 
Brahma which he holds in addition to, and not in the place of, 
the Santa. What are these two Rasa-s, Brahma and Santa, 
and how do they differ? What are their respective and 
distinct Sthayin-s ? What is the necessity for recognizing two 
jsuch Rasa-s ? 

Haripala enumerates the Sthayin-s of his Rasa-s thus : 

3CTfl^: w 1 2 ^ ^ i 

1 norma means hasa . 

2 bhaya is the old Sthayin of Bhayanaka. 
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SRm || ibid., p. 17. 

He accepts the view that Nirveda is the Sthayin of Santa 
and in this acceptance, he seems to have a purpose which 
we shall see presently. Haripala says further with regard to* 
these Rasa-s : 

victor sfaisuton n P . 17. 

mil m w. 1 

f^lsq mm qmq^r w: 11 P . is. 

From the latter verse we have to take it that Haripala 
distinguishes the Santa and the Brahma Rasa-s as differing 
in the degree of permanence. He calls the Brahma, of which 
Ananda is given as the Sthayin, eternal [nitya) and permanent 
0 sthira ), and from this we have to understand that the 
Santa of which Nirveda is the Sthayin is impermanent (< anity a> 
asthira). While discussing the claims of Nirveda born of 
Tattvajnana to be the Sthayin of Santa, Abhinavagupta quotes 
the verse vrtha dugdho 5 nadoan , etc. and points out that the 
resulting Bhava is Kheda or Nirveda in ordinary things in 
the sphere of our worldly activities, which has no reference 
to the fourth Purusartha, Moksa. This Nirveda can be 
developed into a Rasa which is a kind of quietude, Santa. 
Perhaps, it is to distinguish such a Rasa as this Nirveda-Santa 
involving a passive attitude while in the midst of mundane 
activities that Haripala postulated a Brahma Rasa to refer 
to a regular activity towards the attainment of Moksa. 
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No such explanation is however offered by Haripala. The 
above suggested explanation loses point when it is realized 
that Nirveda in ordinary things must only be a Bhava and 
if it is nourished into a Rasa, it cannot stop short without 
developing into a Rasa referring to Moksa. It is a pity that 
Haripala has not explained himself more elaborately. 

The Prapancahrdaya 

The Prapancahrdaya , an anonymous compendium, pub- 
lished as No. 65 of the Trivandrum Skt. Series, treats of the 
subject of Rasa under Natya, in the section on the Gandharva- 
veda, in the chapter on the Upaveda-s. The work approaches 
Santa in a new manner. It says that there are only eight 
Sthayin-s but takes the Ndtya-sastra as giving nine Rasa-s! It 
thus speaks of eight Sthayin-s and nine Rasa-s. It refutes 
the views of those who hold Santa as the negation of the other 
eight and holds it as the cessation of all the senses, sarva- 
indriya-uparama. But what exactly is the Santa, it does not say. 

faispo aiwrarcf shwrr. snappy i % * 

W RIT^oit I 

qq wjcTT: || 

# I 93ltl I rf^^R^qi I . . . 

spR |RT I 3^1^ I 

wgqw^ 1 3TcT: i pp. 55 - 6 . 

5 
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How can one speak of a Rasa without a Sthayin? 

The Anuyogadvara-sutra 

The Anuyogadvara-sutra with the Sanskrit gloss of Maladhari 
Hemacandra (Agamodaya Samiti Series) deals with the nine 
Rasa-s of Kavya, pp. 134 ff. The gloss first explains the 
Prasanta Rasa thus : 

SRTFTfct R5IRT: I q^- 

sarafan stctrJ w ^\u\ \ 

The text describes and illustrates the Prasanta thus : 

# # m f% on?i 5 % n 

q: 375TFcTHl%H I 

arf^TWT: 3 W. JRTRT ffo ||] 
q^ # Rir — 

ffsiRRTRJTH l 

ti si? #mr g?q^ n 

[iraiRt w — 

ssraf%%R^ 3q5iRSRiFd#qiglq?q; i 
q*q m 5 ^: mwv qWte*3; n] 

Besides this Prasanta Rasa, the commentator explains 
that the Vira Rasa in the text has two sublime varieties called 
Tyaga-vira and Tapo-vira, both of which are superior to the 
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third variety called Yuddha-vira. It further explains that 
Tyaga-vira, Tapo-vira and the Prasanta are Rasa-s which are 
not brought into existence by any c sutra-dosa-s 3 like anrta , 
parahimsd , etc. Yuddha-vira involves paropaghata , destruction 
of others; Adbhuta is roused by c hyperbole ? 5 atisayokti , which 
is a species of falsehood. More of this later. 



IV 


The Sthayin of Santa 

When it is said that Bharata did not speak of the Santa Rasa, 
it follows that he did not mention any Sthayin which devel- 
oped into that Rasa. One of the chief arguments of those 
who do not accept Santa is that Bharata did not mention its 
Sthayin. Says the Locana : 

^3 w i m 3 sfvRr 

I p. 176. 

The reply to this objection to Santa must show that not 
only is Santa Rasa possible from a Sthayin 
1. &ama. like Sama, but also that the Sthayin is. 

available in Bharata 5 s text itself. So certain 
writers who held Sama as the Sthayin of Santa interfered 
with Bharata’ s text. The result of this interference is seen 
in three places. The first two are emendations of Bharata’s 
Anustubh-s enumerating the Rasa-s and the Sthayin-s: 

srhgara . . . bibhatsddbhutasamjnau cety astau ndtye rasdh smrtah 
became srngara . , . bibhatsadbhutaidntds ca nava ndtye rasdh 
smrtah. And jugupsd vismayas ceti sthdyibhdvdh prakirtitak 
was read as jugupsavismayasamah sthdyibhdvdh prakirtitdh. 

Abhinavagupta has the following remarks on these two texts: 

STRR ‘ I 

GOS, vol. I, p. 269. 
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The third case of interference is a complete interpolation 
of a section on Santa in ch. 6 (GOS, I, p. 333). The Kavya- 
mala and the Kashi editions of the NS do not have the section 
on Santa in ch 6. In this interpolated section, Sama is said 
to be the Sthayin of Santa: 

That this section was not found in certain manuscripts 
and that certain recensions counted only eight Rasa-s is 
known from Abhinavagupta’s own remarks. Abhinavagupta 
says : 

‘ STFat STHT WT I 

GOS, I, p. 340. 

This remark will make it clear that the section on Santa 
Rasa is not exactly the end of chapter 6, as now found in the 
GOS edition, but the beginning of the section treating of all 
the Rasa-s, i.e. before the sub-section on Srngara. There is no 
doubt on this point that the section on Santa opened the 
section on Rasa-s and appeared even before Srngara, in some 
old manuscripts which Abhinavagupta consulted. For Abhi- 
navagupta makes an additional score out of this priority of 
Santa in the treatment of Rasa-s. He says that it is because 
the Sthayin of Santa is Sthayin par excellence , being the Atman 
itself on which arise the comparatively less basic Sthayin-s, 
Rati, etc. and because the relish in all Rasa-s, rasdsvdda , is of 
the form of Santa, being alaukika , free from worldly links, 
Santa is the greatest Rasa and hence it is that it is dealt with 
at the very beginning. 

— W faRW) i 

GOS, I, p. 340. 
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Who may be the author responsible for introducing the 
Santa texts in the -NS? It is not possible to say anything 
definite. All that we know now is that Udbhata, the earliest 
of the now known regular commentators on Bharata, accepts 
the Santa as is seen from his KASS which however does 
not mention its Sthayin. Pratiharenduraja gives the Sthayin-s 
and speaks of Sama as the Sthayin of Santa. 

For those who believe in the genuineness of these texts 
on Santa as Bharata’s own, there is no difficulty in answering 
the objection that Santa cannot be accepted for the reason 
that Bharata did not mention its Sthayin at all. For accord- 
ing to them, Bharata spoke of nine Rasa-s, mentioned Sama 
as the Sthayin of Santa and described Santa as the greatest 
Rasa. 1 

One of the main objections to Sama being accepted as 
the Sthayin of Santa is that the texts which say so cannot be 
relied upon as genuine because of their absence in some 
recensions. Also because of the fact that the Sama here 
spoken of would make the number of Bhava-s fifty and 
Bharata gives only forty-nine. Therefore some advocates of 
Santa put forward Nirveda as the Sthayin, Nirveda being 
one of the forty-nine given by Bharata. These advocates of 
Nirveda did not, however, criticize Sama. Another objection, 
an imaginary one, is that Sama and Santa are synonymous 

1 Sivarama commenting on the Ndgana?ida records a view, not 
found elsewhere that, according to some, the Santa text in Bharata 
is genuine, and Bharata gave this not as his siddhanta but as the 
view of others and in so far as he did not reject it in express terms, 
it was taken by some that Bharata was not against it: 

JETRT: qft^cT:, S3&5F&T I cRTt 

^rr^r: etsft snfe i TSS 59, p. \i. 
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and the former cannot be the Sthayin of the latter. Sanaa 
and Santa differ even as Bhaya and Bhayanaka, Vismaya 
and Adbhuta and Hasa and Hasya. The former is laukika> 
the latter alaukika. Says Abhinvagupta : 

SPRITE: qsfe § anw I ffo[flT«ra*r 

TOFcWfeft gsWfa I GOS, I, p. 336. 

Both the above-mentioned objections to Sama are thus 
set forth by Abhinavagupta, earlier, as purvapaksa : 

WR 51 (*), 

|RT tfWIFTIR (K) I ibid. p. 333, 

Rudrata comes next to Udbhata in the discussion on the 
Sthayin of Santa. He mentions Santa as 
2. Samyagjnana. a Rasa and gives its Sthayin as Samyag- 
jnana. Namisadhu clearly says that Rud- 
rata gives Samyagjnana as the Sthayin. 

w tot n * xvi. 15. 

spqjfffi lifting: (Namisadhu) 

Evidently Rudrata did not rely on the Santa texts in 
Bharata’s .MS' but was bold enough to advocate Rasa-s not 
mentioned by Bharata. So he left out Sama and put forward 
Samyagjnana as the Sthayin of Santa. If Samyagjnana 
means the realization of the Self, it becomes the causal ante- 
cedent of Sama. Samyagjnana is Tattvajnana and all writers 
following Bharata have given it as one of the Vibhava-s of 
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Sama. But Namisadhu does not make any difference be- 
tween Samyagjnana and Sama. Under Rudrata’s verse 
enumerating the Rasa-s, Namisadhu enumerates the Stha- 
yin-s, the Vyabhicarin-s, etc. And here, he gives Sama as 
the Sthayin of Santa. 

We are not able to know what Bhava was held as Sthayin 
by Lollata and Sankuka. Some of the 

3. Trsnaksaya- views on the Sthayin of Santa mentioned 
sukha. in the Abhinavabharati may be the views of 
these two commentators. To those views 
we shall turn presently. Before that we shall examine the 
views of authors whose works are available to us. Ananda- 
vardhana accepts the Santa Rasa, criticizes the views of the 
opponents of Santa and determines the character of this Rasa. 
He does not hold Sama or Nirveda as its Sthayin but gives 
Trsnaksayasukha as its Sthayin. He says: 

SRW 3: qftqtW: W sicffacf qq | 

?mr — 

^ ^ I 

sflfcl: qteqf I n » 

Dhva. A, III. 176. 

The Locana explains : 

SWT $WT q: m: f#q : ^ 

qftqlq: q^q ^ m a 

W. II 

This non-acceptance of Sama shows that Anandavardhana 
did not accept or follow the Santa text in Bharata. His 
Sthayin for Santa is that happiness which is the cessation of 
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all desires — Trsna-ksaya-sukha — and is inspired by Vyasa, 
whose Mahdbharata Anandavardhana is going to expound as 
a Santa-epic in the next chapter of his work. If, however, we 
take this trsna as an upalaksana for all Bhava-s, this Sthayin 
will become identical with the Sama or the Prasama of all 
dtta-vrtti-s . That .this Sthayin also will, in some way, become 
a form of Sama is accepted by Anandavardhana when he 
distinguishes the Santa from the Vlra in which certain oppo- 
nents include the Santa. Anandavardhana says: 

vm ^ feRT: I p. 177. 

And the Locana here interprets ahamkara-prasama as 
nirihatva . Hemacandra, a follower of Anandavardhana and 
Abhinavagupta equates Anandavardhana’s Trsnaksaya with 
.Sama: 

— 9IH: W- I 

Kavyanusasana , p. 80. 

The Locana informs us that there were some who, not 
satisfied with Trsnaksayasukha, gave the 
4. Sarva-cittavrtti- complete cessation of all the citta-vrtti-s , the 
prasama. modifications of the mind, as the Sthayin. 

Abhinavagupta replies that if this is meant 
as a negative state, it can hardly be a Bhava; for a negative 
state cannot be a Bhava; if, however, it is meant as a positive 
■state marked by the absence of all the citta-vrtli-s , it comes 
to the same thing as that state of bliss which is marked 
by the annihilation of all desires. 

^T4tTR I ; 

SWt'W || Locana, p. 177 (reconstructed). 
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There are others, the Locana continues, who quote a 
verse from Bharata on Santa as the one 
5. Nirvisesa-Citta- basic Rasa of which the other Bhava-s are 
vr«i. transformations and hold that state of the 

mind when it is itself and is free from any 
transforming condition, as the Sthayin of Santa. Abhinava- 
gupta says that this also differs only slightly from Trsnaksaya. 
While anupajata-vtiesa-citta-vrtti , the state in which no modifi- 
cation has arisen in the mind, is a state of pragabhava of Trsna, 
etc., Trsnaksaya refers to a state of the pradhvamsabhava , the 
destruction of the modifications in the form of Trsna, etc. 
The extermination of Trsna is the natural process; we see in 
experience the polluted citta gradually clearing. 

wm ^]fw I p. 177. 

Bhoja gives Dhrti as the Sthayin of Santa in his Sara- 
svatikanthabharana , pp. 514-15: 

6. Dhrti. 

HR?I: 

R^tqi i 

What is this Dhrti? Dhrti means firmness, contentment 
and joy. All the three are pertinent. But Bhoja means only 
contentment, Samtusti, for, his illustration is: 

S'mwr tfgg m i 

^qRgsqr^ ^rg =qffeg|q g: n 

°\ 

1 See also the Sahityamunamsd , TSS 144, p. 59, where this view 
of Bhoja is noted. The SM itself does not accept the Santa. 



THE NUMBER OF RASA-S 


75 ' 


This contentment again is not far off from Trsnaksaya 
or £ama. Bhoja mentions here that Sama is held to be a 
Sthayin by others, and says that it comes under Dhrti. Per- 
haps the reason why Bhoja did not adopt Sama is that it is 
not found in Bharata’s list of forty-nine Bhava-s. Dhrti is 
found there. Elsewhere Bhoja gives the same Sama as a 
variety of the Vyabhicar in called Mati: mativisesah iamo yatha 
(p. 523). Mati has a variety called Tattvajnana which is 
again not different from Sama. 1 In the Srngdraprakasa , Bhoja 
discards Dhrti and holds Sama as the Sthayin. 

m ^ WfflRT: 5TR etc. 

•fr. Pra ., Madras MS., vol. II, pp. 377-8. 

Dhrti is mentioned by Bharata as a Vyabhicarin and in 
chapter 7, Vijnana, Sruti, Sauca, Acara and Guru-bhakti are 
mentioned among its Vibhava-s. These would properly come 
within the scope of the Santa Rasa. Earlier, in the first 
chapter itself, Bharata speaks of Dhrti. While describing 
how variously * drama pleases persons of differing tempera- 
ments and moods, Bharata says that drama gives Dhrti to- 
those whose minds are in anguish or are disturbed very much. 

anteftfopwf i gos, i, P . 112 . 

This Dhrti may refer generally to the balm-like effect 
that drama has. Abhinavagupta takes it as dhairya , firmness of 
heart. It may also refer in particular to such dramas in which 
the production of Dhrti in the audience is the special purpose 
of the drama. Such cases would be Santa-plays. 

1 This variety of Mati is not that which Bhoja holds as the 
Sthayin for his new Udatta Rasa on p. 515, SKA. 
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Many other Bhava-s are held as the Sthayin of Santa by 
other writers. We come to know of these 
7. Nirveda. from the AbhL Bha . We are not however 
given in this work the names of the writers 
who held those views. The first of these Bhava-s to claim our 
attention is Nirveda. Almost the only reason why certain 
writers hold Nirveda as the Sthayin of Santa is their necessity 
to show the opponents of Santa Rasa that the Sthayin of 
Santa is surely found in Bharata. They are not for holding 
to Sama, a Bhava not to be found among Bharata’s forty-nine 
Bhava-s. While Bhoja tried for some time to get over the 
^difficulty by picking out Dhrti from the forty-nine, there were 
•earlier writers who took the very first Vyabhicarin, Nirveda, 
and proposed to treat it as a Bhava which was both Vyabhi- 
carin and Sthayin. The AbhL Bha . says: 

dr^RR# R#S9T ^iRT I 

WRR ^ RRS: | GOS, I, pp. 269-70. 

4m (5IRT) RlfsRR: I RRRRl? dxdfRt- 

&dt R?3[ m I d«lT ft — ^IKsFllftWt qt R%: 

ddlSR RJ, IttRx^RR f^>RTd; | ^ 

4m 3RRI miiftm 3R: mi d I ibid. p. 334. 

The problem that has to be faced first is the postulation of 
Santa as a Rasa. The first objection against it is that Bharata 
has not given its Sthayin. To answer this criticism, certain 
advocates of Santa say that Bharata has given the Sthayin of 
, Santa in his text: it is Nirveda. But how did these advocates 
-of Santa discover that it was Nirveda? Bharata does not 
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say so; Bharata gives it as a Vyabhicaribhava, the first among 
them. The reply is that Bharata’s mention of Nirveda at 
the head of the Vyabhicarin-s and immediately after the 
Sthayin-s, has a meaning. Nirveda is a dislike for objects 
and as such, is inauspicious, amangala. The sage Bharata is one 
whose utterances are auspicious, and so his mention of Nirveda 
as the first among the Bhava-s is to suggest to us to explore 
a hidden meaning (amafigalam sat jnapayati) . It is to show to* 
us that though it is inauspicious, it is given as the first, since, 
while being a Vyabhicarin, it is also a Sthayin — the Sthayin 
of the Rasa called Santa. If it were not for the suggestion of 
this purpose Bharata would not have given the inauspicious 
Nirveda first. Then arises the question: Is Nirveda itself 
the Sthayin? Nirveda is born of broken love, poverty or 
many more causes. What variety of it exactly is the Sthayin 
of Santa? Bharata describes Nirveda thus in chapter 7: 

Grail: I GOS, I, p. 357. 

Bharata here mentions many causes which produce Nirveda. 
One of these varieties of Nirveda is that born of Tattvajnana. 
It is Nirveda towards all mundane things. This Nirveda alone 
is relevant in a consideration of the Santa Rasa. It is this 
Nirveda born of Tattvajnana that is held as the Sthayin of 
Santa by those who are anxious to have the authority of 
Bharata. But how can a Vyabhicarin become a Sthayin? 
It is said that only such Nirveda as is born of broken love, 
poverty, etc. is Vyabhicarin. The same Nirveda when it is 
born of Tattvajnana and shuns all mundane things becomes 
the permanent Sthayin. Says Sarngadeva: 



78 


THE NUMBER OF RASA-S 


|| SR, VII. 1366-7. 

Such Nirveda becomes greater not only than other kinds 
•of Nirveda but also than all the other Sthayin-s and Vyabhi- 
carin-s all of which it subordinates. Says Abhinavagupta 
while expounding the case for Nirveda : 

FT%: I 

*T: ffiR: FTlfWF: 3 f| | 

GOS, I, p. 334. 

It is this anyopamardaka Sthayin type of Nirveda that is 
taken. 

Mammata accepts Nirveda as the Sthayin. 

TOFT 3WWFRW 34I7R 

•Rsfa i — 

5ii?§isfq q# w. i 

Mammata does not say that this Nirveda is amangala , 
but says it is amangala-praya . As a matter of fact, Nirveda 
born of Tattvajnana is the greatest mangala . Says Bhatta 
Gopala in his gloss here : 

ffic#lRRT 3 Rfel 3 SR*p * 1 $$- 

1 K. Pra., TSS ed., p. 138. 

This shows how trivial this argument for Santa based on 
mangalavada is. Another difficulty in this argument of 
mangala-amangala is the question why there should be any 
mangala when the enumeration of the Vyabhicarin-s begins. 
No doubt, there is the use of madhya-mangala among writers, 
but why should that madhya-mangala be at .the beginning of 
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the Vyabhicarin-s ? Another argument advanced by the 
advocates of Nirveda is that it is in the position of a lamp on 
the door-step, a dehali-dipa , shedding light on either side of 
the door. Being enumerated at the end of the eight Sthayin-s 
and at the beginning of the thirty-three Vyabhicarin-s, it 
has to be taken, according to the implied idea of Bharata, 
that Nirveda among the Vyabhicarin-s must once be taken 
with the preceding items, the Sthayin-s, and then with the 
succeeding items, the Vyabhicarin-s. This is also an argu- 
ment without weight. For there are other Vyabhicarin-s 
which are also Sthayin-s, as for instance, Amarsa which as 
Krodha is the Sthayin of Raudra, and Visada which as Soka 
is the Sthayin of Karuna. These are not brought to the 
front and enumerated at the beginning along with Nirveda. 

Another possible objection to having Nirveda as Sthayin, 
in addition to its being a Vyabhicarin, is that a Bhava which 
Bharata has definitely mentioned as a Vyabhicarin cannot be 
taken as a Sthayin also. But to this the reply advanced is 
that Bharata himself gives a hint, taking which it can be 
proved that the status of Sthayitva, Vyabhicaritva and Sattvi- 
katva of the forty-nine Bhava-s does not belong only to those 
given under those names but that any of the forty-nine may, 
according to the circumstances, become, any of the three. 
This is the pre-Abhinavagupta view of the nature of the 
forty-nine Bhava-s and of the names Sthayin, Vyabhicarin and 
Sattvika. As a consequence of this view there developed a 
tendency which expressed itself, from the times of Rudrata 
and Lollata up to the time of Bhoja, that Rasa-s are not eight 
or nine only, but forty-nine. The hint mentioned above and 
referred to by these theorists is contained in Bharata’s text 
on the Vyabhicarin-s of Rati where he mentions Jugupsa, a 
Sthayin, as one among the prohibited. 
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GOS, I, p. 307, 


This means that Bharata himself suggests that Sthayin-s may 
become Vyabhicarin-s and Vyabhicarin-s, Sthayin-s. This 
view is stated as follows by Abhinavagupta, as purvapaksa : 


3TS?ITO$2lft ^RlfcT I 1 2 Abhi. Bhd., GOS, I, p. 334. 


Abhinavagupta criticizes this view. He does not accept 
the Nirveda born of Tattvajhana as the Sthayin of Santa. 3 If 
such Nirveda as is born of Tattvajhana is the Sthayin, it 
means that Tattvajhana is the Vibhava. The other 
Vibhava-s given, namely Vairagya, Samadhi, etc. are not 
Vibhava-s strictly. If they are included as Vibhava-s because 
they are causes producing Tattvajhana, they are really 
the causes of the cause. The cause of the cause is never called 
Vibhava. Further, Nirveda itself is an aversion towards all 
objects and is not different from Vairagya. Far from being 
the product of Tattvajhana, Nirveda is one of the causes 
bringing about Tattvajhana, for one having aversion to 

1 Means sattvikatva. 

2 Gf. Vyaktiviveka , TSS ed., p. 13. 

3 But in one of the earlier contexts in his Locana on the 
Dhva . X, Abhinavagupta mentions Nirveda as the Sthayin of 
Santa. While commenting on a verse of his own illustrating a 
variety of Aksepa, Abhinavagupta says : 
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mundane things strives after Moksa and acquires Tattvajnana. 
It is well known that Moksa is directly attained through 
Tattvajnana and it is not true to say that one attains 
Tattvajnana first, then feels aversion, Vairagya, and then 
attains Moksa. Isvarakrsna also says that Vairagya is not 
the final stage preceding Moksa, that Vairagya at best 
results only in Prakrti-laya in the absence of Tattvajnana. 
Tattvajnana alone results in Moksa. 

Sdmkhyakdrikd , 45. 

Says the Vrtti of Gaudapada here: 

mi 3 awRfFnji?- 

t^!T I 3d: WJB ^§133 

3 II _ 

It may be said that Tattvajnana strengthens Vairagya 
and increases it. Patanjali also says that Vairagya towards 
guna-s results from Tattvajnana ( pumsakhyati ) : tatparam puru- 
sakhyater gunavaitrsnyam ( Togasutra , I. 16). But Vyasa, in his 
Bhasya on this siitra, says that such Vairagya is really Jnana: 
jnanasyaiva para kastha vairagyam (Anandasrama ed., p. 20). 
Therefore it comes to Tattvajnana strengthening and increasing 
itself from stage to stage. The result is: there is no Nirveda as 
Sthayin but only Tattvajnana. That is the Sthayin of Santa. 

Surely Bharata speaks in chapter 7 (Bhavadhyaya) , while 
describing Nirveda, of the Nirveda that is born of Tattva- 
jnana. This Tattvajnana or Samyagjnana and the Nirveda 
born of it do not refer to Santa Rasa and its Sthayin but 
refer only to the ordinary and common Nirveda born of 
realizing that one has made a mistake, and wasted energy 

in a worthless cause through mistake, as in serving a miser 
6 
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who would not pay: vrtha dugdho ’nadvan, etc. Such Nirveda 
can only be a Bhava. 

The advocate of Nirveda quotes now Aksapada against 
Patanjali. Aksapada, he states, says in his Nyaya-sutra, I. 1. 2, 
that the removal of mithyajndna, i.e. the appearance of 
Tattvajnana, produces the destruction of dosa, i.e. produces 
Vairagya. Thus Tattvajnana-ja Nirveda or Tattvajnana-ja 
Vairagya is the Sthayin. This Nirveda or Vairagya is the 
final stage and not Tattvajnana which is only one of the 
causes of Vairagya. The reply to this is thus given in the 
Abhi. Bha .: Surely Aksapada speaks of Vairagya, but who 
■said Vairagya is Nirveda? Nirveda is an attitude of aversion 
and a continued sadness and, as such, is hardly identical with 
Vairagya. Moksa, for which we are now postulating the 
Rasa (the Santa), is a state of kaivalya in which there is neither 
the sorrow nor the joy of this earth. Vairagya is the cessa- 
tion of raga and dvesa, and is not identical with Nirveda. 
Even if we accept that Nirveda is Vairagya, it does not follow 
from Gautama’s words that Vairagya or Nirveda is the 
Sthayin of Santa. According to the sutra of Gautama : 

it is not the immediately preceding condition of mukti. From 
Vairagya, activity [pravrtti ) must stop; from cessation of 
activity, birth must end and when birth ends, misery flies 
away; when misery has fled, it is mukti. 

Lastly, there is no good reason why one should take so 
much trouble: qualify it as Nirveda born of Tattvanjnana 
and call it Vairagya and hold on to Nirveda. Such a cum- 
brous and elaborately described Nirveda is only another 
name for the simple Sama which can be the Sthayin of Santa. 
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Other views on the Sthayin of Santa are also available 
in the Abhi. Bha. Certain writers held 

8. Utsaha. Utsaha, the Sthayin of Vira, as the Sthayin 
of Santa also. Abhinavagupta says: 

3sgtc i P . 269.* 

How did some writers come to hold Utsaha as the 
Sthayin of Santa? Utsaha, as given by Bharata, is the 
Sthayin of Vira. It is said that there are three or four 
varieties of Vira, Dharma-vira, Yuddha-vira, Dana-vira and 
Daya-vira. The variety named Daya-vira, or the more 
•comprehensive Dharma-vira, as portrayed in the acts of 
sacrifice of Bodhisattva-s and as dramatized by Harsa in 
his Nagananda is very much akin to Santa. So much so that 
•some antagonists of Santa say that there is no need for a 
ninth Rasa named Santa and that the situations in discussion 
come under Dharma-vira or Daya-vira. 

^3 TO I 

Locana , p. 177. 

Cl5f Sflt# mw'k | Hemacandra, p. 78. 

The Sthayin of Daya-vira, as of other Vira-s, is Utsaha. 2 

1 wwl £ ’ % % %r«ra qfscf. i qtitft 

i i | ^ . . . 

| Abhi. Bha., GOS, I, pp. 267-70. 

UT^fr s i 

^ Rf: I • • • || 

Sarngadeva, SR, VII. 1363-4. 

2 In reply to these critics of Santa who hold that there is no 
need for a new Rasa like Santa when there is Daya-vira, Abhinava- 
^gupta says that Bharata gave only three varieties of Vira, 
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Further, the path to attain Moksa is one of strenuous effort 
and the Yogin’s fights and victories in the realm of the spirit 
have always been described in the image of heroism. Cf.. 
the description of Aja and Raghu in canto VIII of the 
Raghuvamsa (vv. 19-23; from anayat prabhusaktisampada to iti 
satrusu cendriyesu ca ). Subrahmanya explains at length in his 
commentary, the Praudha-prakasa, on the Prabodhacandrodaycc 
(Madras MS.), 1 how Santa-Rasa is portrayed in the play 
in the Samasokti of Vira. In a verse quoted by Avatarakavl 
in his commentary on his own Isvarasataka , 2 a Vira is defined in. 
terms of a saint. 

%R1WT§S$I I 

^ #: II 

In fact, the saint has been called a Maha-vira. Thinking on 
these lines perhaps, certain advocates of Santa who were 
exercised about finding a Sthayin for Santa from among the 

Dana-vira, Dharma-vira and Yuddha-vira and that one cannot 
create a new Vira. Daya-vira is only a new name for Santa. 

V^Rt ETF | qmi^- 

35333. I vT^T =3 3ft:— 

‘ sftsfoi 359K chk =3 I 
sftnfr SII m\ II ’ 

I Locana, pp. 1 1 7-8. 

Bhatta Gopala, in his Kdvyaprakasa-vyakhya (TSS, ed., 
pp. 139-40) says: 

3WRR35333, ^ ‘ UR# ## 

=3 I m #*iiq sri m\ ftfruuftciq || ’ f #w«i- 

tfift ll 

1 MD, 12561-2. 

2 KM Gucchaka IV, under verse 24. 
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Bhava-s mentioned by Bharata, chose Utsaha. They 
intended to improve upon the position of those who took 
hold of Nirveda, who made the mistake of voting a Vyabhi- 
carin to a Sthayin’s place and hence felt their position beset 
with many difficulties. They had to resort to quibbling with 
auspiciousness-inauspiciousness, dehalidipa-nyaya, etc. The 
sponsors of Utsaha, like those of Rati and Jugupsa to whom 
we shall come presently, had the advantage of fixing one of 
the eight Sthayin-s mentioned by Bharata as the Sthayin of 
Santa also. But then arose the problem: How could one 
Bhava beget two Rasa-s? The difficulty was overcome by 
accepting varieties of the same Sthayin. It was even as 
Nirveda being made into a special species called Tattva- 
jnana-ja Nirveda, Nirveda born of the knowledge of Truth. 
Hasa also has many varieties. Rati is divided into Sam- 
bhoga and Vipralambha. 

The writers who held Utsaha as the Sthayin of Santa 
built on sand. They knew not what they were doing. The 
opponents at once undermined them by suggesting the inclu- 
sion of Santa in Vira. One of the main purvapaksa-s to Santa 
is the possibility of its inclusion in one of the eight Rasa-s 
mentioned by Bharata. Anandavardhana mentions this 
•objection and replies: 

^ wt spj grfi: i m swr- 

I ^ f«KT:, etc. 

*i%f4 

I Dhva. A., pp. 177-8. 

The Dasarupakavaloka says : 


p. 117. 
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The real position of the Bhava called Utsaha is this: 
Utsaha closely attends upon Ahamkara without which there 
cannot be any activity. No Rasa is possible without these 
two elements. Bhoja pursues this line and discovers his 
Ahamkara theory of Rasa. But according to the rule of pre- 
dominance, pradhanya-nyaya , it is Vlra Rasa to which this 
Utsaha is connected most. This Vira is held to have four 
varieties, Yuddha, Dharma, Dana and Daya Vira-s. Of this 
Yuddha-vira is Vira proper. Utsaha is however Sthayin of 
the other three varieties also. This Utsaha is the very basis of 
all action and as such can be seen in some varieties of Santa. 
Two such varieties are Daya-vira and Dharma-vira which are 
really names of two aspects of Santa. Santa is a wider field; 
it includes Daya and Dharma but is not included in or 
exhausted by these two. Numerous are the religions and 
paths of action towards spiritual realization. Why these two* 
Vira-s, Daya and Dharma, only? Dana- vira can be a form 
of Santa. Dana may stand for Tyaga also. Tyagenaike amrta ~ 
tvam anasuh says the Upanisad. Even Yuddha-vira can be a 
form of Santa : there are those who fight religious crusades for 
the defence of their faith. Similarly there can be a variety 
of Santa called Panditya-vira which Jagannatha humorously 
introduces . 1 Study of texts, learning their true import and 

1 Rasagangadhara , KM, ed., pp. 37-42: 

sRgcreg 3?srt (p- 51 )- 

Jagannatha mentions besides the four old Vira-s, Satya-vira,. 
Panditya-vira, Ksama-vlra and Bala-vira. The Mahdbharata- 
mentions numerous varieties of Vira, while describing Dana.. 
Bhisma says in the Danadharma-parvan in the Anusasana. 
(Kumbhakonam ed.), vv. 22-7: 

l?r 3gra*rr: stKpt: gwrfea it i 



THE NUMBER OF RASA-S 


87 


propagation of their teachings form part of Santa activities. 
These produce Panditya-vira in the prophet who has to meet 
and win adversaries in debate. So also there is Ksama-vlra 
which also Jagannatha points out. Ksama is a virtue of very 
great importance in Santa. Utsaha therefore is not Santa; 
Santa comprehends many kinds of Utsaha; that is, several 
kind.s of sublimating Utsaha-s are Vyabhicarin-s in Santa. 
Daya-Utsaha, Dana-Utsaha, etc. are very frequent and are 
intimately related Vyabhicarin-s in Santa. Even the Yogin 
who has realized Truth and has become, like God, krta-krtya 
and avapia-samasta-kama , one having accomplished every- 
thing, has no more personal objective to be gained, has yet 
embodied existence in this world as a jlvanmukta and naturally, 
like God, he also withdraws not from untainting action for 
the good of the world. The Lord says: 

^ =? qRM II 

Bhagavad-glta. III. 22-4. 

hrr: || 
samreijR^T ql i 
qfqt qRRjRRcRr q’t n 
sr^ ’ifqro r rri q^ i 

3TRT% R cpqr 33?r: ^cfl-rT || 

Rqfr: wt: vX \ 

%^r«RRWr«r ^mr^rq^ rtf: n 

3^g?jqqr ^jjr; iqmsjqqr vX \ 

^r^rcr-tf qr n 

sq qrra q^ssfri 5 ! u 
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Thus the Utsaha of such selfless activities as Dana-vira, 
Daya-vira, Dharma-vira, etc. is an intimate accessory (and , 
only an accessory) in Santa. Says Abhinavagupta : 

dfl; anfer&i, ^ i 

Abhi. Bka. y GOS, I, p. 338. 

There is a saying that for those who would have this world, 
there is no hope for the other. Only he who 
9. Jugupsa. discards all mundane things can walk to salva- 
tion. For this, he must cultivate the feeling of 
disgust or loathing towards the things of this world. This is 
the Bhava of Jugupsa. 1 Some hold this to be most important 
in Santa and propose it for the place of the Sthayin: 

TTRR I Abhi. Bhd GOS, I, p. 262. 

Bhatta Tauta has made some contribution with regard to 
this Jugupsa and its relation to Santa. In verses 97-102, 
chapter 6, Bharata speaks of the varieties in each of the eight 
Rasa-s and here he says of Blbhatsa : 

sfta 53 3§;flT ftcte I 
Sfallfe II (101) 

Bibhatsa is of two kinds, Ksobhana and Udvegl. But in the 
first line, there is an additional word suddha. Commentators 
took it as qualifying Ksobhana and they distinguished the 
Udvegi variety as asuddka . But Bhatta Tauta said that 


1 Nirveda is very closely allied to this Jugupsa. 
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"Bibhatsa is of three kinds: Ksobhana, Suddha and Udvegi. 
The GOS edition gives a reading here which has sydt trtiyakah 
for syad dvitiyakah. Tauta explains Suddha-Jugupsa as disgust 
at the so-called pleasures of the world. Such Jugupsa is 
illustrated by poems of Vairagya in which sense-enjoyments 
are denounced. This is a very powerful aid to Moksa. 1 
When assailed by passions and tempted by evil, Patanjali 
.asks us to contemplate on the other side of the pleasures, the 
.attendant misery, etc. and begin to loathe them. 

(fl) | mg fq8lK«T: 

=^{4, 4fS3T^:, I 

sqMTOn— mramrqi^ m g 

q. »o) skt 1 rf^i £ qfqqsT- 

q. \\) I (qt^sfq) 

qwi#dip#q qq 1 Abhi. Bha., gos, i, p . 332. 

But Tauta did not have the reading sydt trtiyakah , for 
he interprets the text syad dvitiyakah. He says that though 
there are really three kinds, Bharata speaks of two, because 
of the rarity of persons having the Suddha-Jugupsa. 

fecte 1 ibid., P . 332. 

x Just as Nirveda which is born of Tattvajnana becomes 
mahgala , Jugupsa for worldly objects becomes suddha. 

2 The meaning is that Raga or desire is the Nayaka or the 
prime player in the drama of life (samsara-natya) and the Suddha 
or pure variety of Jugupsa or disgust is that which a special or 
•rare character develops towards that Raga. 
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So It is that some critics who do not want a separate 
Santa say that, even as it is possible to include it in Vira, it is 
possible to include it in Blbhatsa. The Dasarupakavaloka says:: 

3 strafe i 

The reply to this is the same as to the argument which 
sought to include Santa in Vira. Just as Utsaha is a very 
prominent accessory of Santa, Jugupsa also is. This Suddha- 
Jugupsa may be a prominent Vyabhicarin; but Santa is not 
of the form of Jugupsa. The Locana says: 

m rpUiM q 3 i p. m- 

The Abhi. Bha. says: 

RftRlR'Ftsfq «^FMT?RT m] 53- 

*I#*N I p. 338. 

Another interesting view is that which regards the first 
Sthayin, Rati, itself as the Sthayin of Santa 
10. Rati. Rasa. This view also arose out of the neces- 
sity to choose one of the Sthayin-s mentioned 
by Bharata himself as the Sthayin of Santa also. This view 
also makes a fine approach to Santa and is an appreciation 
of an aspect of the fundamental nature of Santa. Truth 
whose realization is salvation is of the nature of Self which 
is Atman. It has to be realized by piercing the veil of things- 
which are an-atman and which shroud the Atman. Things 
which are an-atman must be loathed and this loathing of’ 



THE NUMBER OF RASA-S 


91 


an-atman led to the Jugupsa-view. The Rati-view is closely " 
related to the Jugupsa-view; for when an-atman is loathed 
Atman has to be loved. This love of Atman, Atma-rati, is 
the Sthayin of Santa. When one realizes Atman everywhere, 
his love floods the universe; Jugupsa then flies away; for 
there is none besides or beyond Atman to be shunned then : 

nfrjfe ^IRR ii Isavasyopanisad , 6.. 

Like Suddha-Jugupsa, this is Suddha-rati, a superior 
love, distinct from the Rati of man for woman. Bhoja 
pursued this idea of Atma-rati and arrived at the philo- 
sophical summit of the Srngara theory of one Rasa : 

tRl W. % 3ITcfrr%: I Sr. Pm. 1 

The Ab hi. Bhd. records the Rati-view thus : 

R tfgS: m f.R ^ R3R II 

(. Bhagavad-glta , III. 17. 2 )- 
Abki. Bhd., GOS, I, p. 335. 

Further, Rati has this additional qualification for being 
the Sthayin of Santa, since the final state of Moksa is one of 
ananda and the Self which is realized is itself of the form 
of bliss. 

1 See my Bhoja' s Srngara Prakasa , 1963, pp. 456-7 and 503-4. 

2 See Chandogyopanisad, VII. 25. 2: ; Mundako - 

panisad , III. 1.4: STRI*#? 3TRTO%: | 
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This Rati sails in the same boat as Utsaha and Jugupsa. 
Only it seems to be more intimate to Santa, a Vyabhicarin of 
greater importance. Not only Atma-rati, but Rati for a 
personal God, which is called Bhakti and is proposed as a 
separate Rasa, comes under Santa. The Santa has had a 
love-treatment at the hands of some poets and theorists. 


Abhi. Bhd., GOS, I, p. 340. 

On the same grounds on which Utsaha, Jugupsa and Rati 
were proposed, the other Sthayin-s can also 
11. Any one ot the proposed as Sthayin-s of Santa. Only 

remaining Sthayin-s. J 

they have to be shorn oi their ordinary 
Vibhava-s, etc. and made a superior and extra-ordinary 
variety ( victim ) with Vibhava-s like Sruta. Any one of these 
eight vicitra Sthayin-s can be called the Sthayin of Santa. 
Abhinavagupta says: 

^ifi mi'. I cf ^ 

fqf^r m 

ot sprats* i 

It is in accordance with this view that some hold a 
variety of Vira, Daya or Dharma, Jugupsa for the world 
called Suddha-Jugupsa and Rati towards the Self called 
Atma-Rati as the Sthayin-s of Santa. Abhinavagupta elabo- 
rates in his purvapaksa that others among the eight Sthayin-s 
have equal claim to be the Sthayin. 
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uq tffl 1 ^^7- 

^d:, SlfiW 

sftEfftfifftflqfl:, Tfiqfifllfife iSpPRH, 5 

sft qq^K: ^^R*nffcpraroi^ f^FWTOT, 7 

IRn^rf foWFaffl I ^ ^ 

q ^ I HR^ ft fifcisrc. ft*ro. vmmfo wfca&z 
=q^ r <®m ita apn^ #^r, <n#* 

tcjqfifiTfii ^i^ifif^fiT#? Wif^^ i 

gqqiftqf § q^CRftq %FPrai^. STlf^ ^#ld ^ • 

g^qjqftjju^ 5R*T ^lTfiifiTfitfi c 9^fiIfi I 

qf^J^q ^^T c? IR ; ^Tq%: I W IRT %^, ^fidTh^ 

Abhi. Bhd., GOS, I. pp. 336-7 (corrected). 

It is often said that for the thinking man, the world is 
a comedy. Man’s pursuit after trifles, his asthdne mahattva- 
sambhavand, produces laughter in those who know the real 
value of the things of the world. To the Yogin, man’s action 
and sentiment appear as karma-dbhdsa and bhdva-dbhasa. Says 
Bhatta Bhallata in a fine verse: 

trg^g^r g^ifiL ft-fifi q;nj qp-W: 

5lfi: 

ftlftfl m Ifidjffl fiFd&dT II 

So much on behalf of the importance of Hasa in Santa. 


1 Hasa. 

5 Bhaya. 


2 &oka. 

6 Jugupsa. 


3 Krodha. 

7 Vismaya. 


* Utsaha.. 
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It is but a thin line that divides comedy from tragedy. 1 
To the feeling man, the same world is a tragedy. The Yogin 
pities the poor samsarin , caught in the whirlpool of passion. 
Thus Soka seems to dominate in Santa. The seeking Yogin, 
the yatamana , who strives towards his goal, considers the 
world and its temptations as his enemy; he becomes angry at 
them and desires to do away with them. This attitude is 
Krodha and Raudra. The same attitude begets fear of the 
temptations from which the seeker desires to fly. This is 
Bhaya. He reads of or listens to an exposition of the great- 
ness, the omniscience, omnipresence, blissfulness and other 
aspects of the nature of the Self and when he contemplates 
this wonderful truth about his own Self, he is thrilled and 
struck with the wonders of the world of the Spirit. This is 
Vismaya. As explained already, he loathes the so-called 
pleasures of the world and then Jugupsa forms the prominent 
attitude. In this manner, these seven Sthayin-s can claim to 
be the Sthayin-s of Santa. 

The very possibility of each or all of the eight Sthayin-s 
being the Sthayin of Santa prevents any one of them being 
the settled Sthayin of Santa. It cannot also be held that, 
according to circumstances, the Sthayin varies in Santa. A 
Rasa with many Sthayin-s is foreign to the theory of Rasa 
and is an impossibility. Many Sthayin-s can only imply 
many Rasa-s. If by virtue of the unity of the object, i.e. 
Moksa, a plurality of Sthayin-s is accepted as resulting only 
in one Rasa, it can be pointed out that in view of both Vira 
.and Raudra resulting in the same end, the destruction of the 
■enemy, Vira and Raudra can be made into one Rasa. 

1 1 have worked out this idea in my Vimukti , a philosophical 
:farce in Sanskrit. See Samskrta Pratibha , vol. 4, no. 2. 
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Therefore, neither any one nor all of the eight Sthayin-s can 
be put forward as the Sthayin of Santa. 

The real significance of this view however lies in another 
direction. It points to the fact that any or all of the other 
Sthayin-s become, in their vicitra varieties, Vyabhicarin-s of 
Santa and in their ordinary varieties the causes of Santa. 
One may pass to Sama from Rati or Soka; as a result of 
broken love, or the death of a beloved person, one may seek 
solace in Sanaa. Asoka fought the Kalinga-s and passed 
from Vira to Santa. Therefore any of the eight Rasa-s or 
all of them can be the Uddipaka of Santa. Therefore it is 
that Sarngadeva says: Sama is present in all the Rasa-s. 

W: 3##^ | (SR, VII. 3535) 

A lull in the play of any Bhava can occur in a temporary 
way; it may be recalled that Alamkara texts deal with and 
Illustrate phases of a feeling, as rising ( udaya ), subsiding 
( prasama ), mixture with others (sab data). This transitory 
Sama of a Bhava, if it is of an enduring character, sthairya , 
would cease to be a mere Vyabhicarin and would take 
characteristics entitling it to become the basis of Santa. 

Kallinatha, in his comments upon the statement of 
■Sarngadeva quoted above, says : 

It is perhaps in this sense that Amrtananda, in his Alam- 
Mrasamgraha, considers Santa to be above all Rasa-s, with 
neither friend nor foe among them. 
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5IFcT: M 3 RRtf^dT | Adyar ed. 5 p. 22.. 

The next view is a reply to the criticism of the above- 
given view which proposed any one of the 

12. All the eight eight Sthayin-s as the Sthayin of Santa*. 

Sthayin-s together. ° J . 

This view suggests that all the eight can be 
considered as constituting together the Sthayin, taking Santa 
as a peculiar case. 

| Abhu Bha GOS, I, p. 269* 

^ 3 Rmf: sf ^nfor 

I ibid - P- 332 - 

It is true that as piirvapaksa, the whole of this complex 
world is involved in Santa; but all these form only Vyabhi- 
carin-s. Says Abhinavagupta: 

^ R1RR: lw«hhllTh{qvflf%' 

^5# | ibid. p. 338. 

Rasa is developed from one and only one Sthayin; if 
many Bhava-s appear, they can do so only as Vyabhicarin-s. 
The analogy of panaka-rasa must not be introduced here. 
These Bhava-s contradict each other and cannot co-exist at 
the same time. How could they function together to produce 
a common Rasa ? 

So, what is the real Sthayin of Santa? Abhinavagupta 

13. Siddhanta: holds that Tattvajnana or Atma-svarupa 

Atman, Atmajnana itself is the Sthayin of Santa. He briefly 
or Tattvajnana. states it thus in his Abhi. Bha . : 
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mm sipft ? ss# — if ^=^rR^r 
am pjt i m suc^fR^r i 

3Tc^r qft^#ra^raM%i- 

Tfft:s5i i gos, I, p. 337. 

Earlier also he says : 

era: w^; \ 

^TTerrT^ | ibid., p. 269. 

Tattvajnana or knowledge of Atman is the direct cause or 
is itself Moksa. Therefore Atmajnana or the very nature of 
the Soul or Self which is itself of the form of Knowledge and 
Bliss — -jndna and ananda — is the Sthayin. This Atman is 
Sthayin not in the same sense in which Rati, etc. are; it is 
Sthayin par excellence . It is the basis and the root of all other 
Sthayin-s. It is upon the substratum of this ultimate Sthayin 
that, as a result of sense-contacts with external objects of 
the world, the other eight Sthayin-s are created. Behind 
Rati, Hasa, etc. is the eternal Atman. Rati and other 
Sthayin-s rise and fall but Atman endures through all of 
them, sthayi-tama ; Rati and the other Sthayin-s become its 
Vyabhicarin-s. (Abhi. Bhd ., I, p. 337.) 

Therefore it is, says Abhinavagupta, that Bharata does 
not mention this Santa Rasa and its Sthayin, Atman. For, 
it belongs to a higher plane and it would have been inappro- 
priate if Bharata had given it among Rati and the rest. It 
is the very basis of Rati, etc. which are not possible without 
it. Hence there is no need to mention specially what is 
undeniably implied. 

3*3 <33 SW WIT ^ PJI I ibid., I, p. 337. 

7 
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Bhatta Gopala adds that Bharata abstained from indi- 
cating the Vibhava-s, etc. of Santa, not because he did not 
accept this Rasa, but because of its super-mundane nature. 

Erosprfctro m 'Jwswtcrar t 

K. Pra. Vyakhya, TSS ed., p. 139. 

This answers also the objection that one should not go 
beyond the total number of the Bhava-s which is given by 
Bharata as forty-nine. Abhinavagupta says that the sanctity 
bf the number c forty-nine 5 is protected and that Bharata 
treats of Santa by omission, by his eloquent silence. 

^i?fi i q ^ wimm I 

mmA mi ^i^i: 

i m m wir q 3^1 1 ^ i ^0150^1^ 
qRqfafct | ^ 1 

Abhi. Bhd., GOS, I. p. 337. 

As the permanent wall upon which Rati, etc. are formed, 
Atman, the supreme Sthayin, is necessarily implied. This 
mention by silence means not only its acceptance but its 
acceptance as the greatest Rasa. 

Another reason why Bharata has not mentioned Santa 
along with Rati, etc. is the difference between Atmajhana 
and other Sthayin-s. Atmajhana is not relished through the 
same means in the same manner as other Sthayin-s. Since 
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Atma-svarupa is usually seen as tinted by Rati, etc. the 
ordinary means of comprehension which comprehend Rati, 
etc. do not comprehend the Atma-svarupa. Further, Bharata 
never attempts to give all the possible Sthayin-s. He gives 
only those Sthayin-s which are also Vyabhicarin-s; hence it 
is that he clubs them all together and speaks of them as the 
forty-nine Bhava-s. That Sthayin, Atmajnana, which is 
never a Vyabhicarin anywhere, is not mentioned at all by 
him. How could he, knowing as he did, its real nature ? 

As for the argument that the definition of the drama-type 
Dima, which expressly speaks of only eight Rasa-s, Abhinava- 
gupta explains that Bharata’s description really implies nine 
Rasa-s and Santa is kept in mind. The further condition 
that the Dima should handle dlpta or forceful Rasa-s, dlpta - 
rasakavyayonih would become, as he argues in the Abhinava - 
bhdratl , superfluous, if it is not the intention to prohibit Santa 
in the Dima. 

All the above-given ingenuity and strain are the unavoid- 
able corollary of the ancient method of commenting which 
never desired to go against the basic text and would introduce 
new things only by securing for them the sanction of the basic 
text. The facts about the Rasa of Santa itself which we 
gather from this discussion are: 

1. Tattvajnana or Atmajnana or Atma-svarupa or 
briefly the Atman itself is the Sthayin of Santa. 

2. It is like the wall; upon it are formed Rati, etc. 
which are upadhi-s of the pure self-illumined Spirit. Nourish- 
ment of the permanent, unconditioned and untarnished Spirit 
by the appropriate Vibhava-s, etc. will give the Santa Rasa. 

3. Though Rati, etc. are Sthayin-s compared to 
Nirveda, etc. they are Vyabhicarin-s compared to the Atma- 
sthayin, which is sthayi-tama . 
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3 srra SRffRTc^, 3ltR33Tj- 

qf^, I m I 

This Atma-svabhava is called Sama . 1 

If Atman itself is taken as the Sthayin of Santa Rasa* 
we have the unique case of a Rasa in which the Alambana 
and Sthayin are identical. If Nirveda (Valragya) is the 
Sthayin or even Sama, the Alambana would be different* 
namely the phenomenal world with reference to which one 
develops aversion or non-attachment or the state of being 
not disturbed by it, i.e. quietude. Visvanatha, author of 
the Sahityadarpana , who holds Sama as Sthayin, gives option 
for the Alambana, the worthlessness of the phenomenal world 
or the Self in its true form : 

q^wrcq^q qr n m. 246 - 7 . 

1 Abhinavagupta holds Sama which is identical with Atma- 
svabhava as a Sthayin for all time; this is what Sarhgadeva 
meant when he said that fetma which is enduring, Sthira, is not 
a Vyabhicarin. The anonymous commentary on the Vyaktiviveka 
also points out how Sama appears in the form of a Vyabhicarin 
in Srngara also. 

sra-.^ri^ i 

TSS ed. ? pp. 11-12. 

Just as there are two different Nirveda-s, two different Tattva- 
jnana-s, there are two Sama-s. The Nirveda illustrated by the 
verse vrtha dugdho 5 nadvan , etc. is only a Bhava; it cannot be 
Tattvajnanaja-Nirveda which alone is held by some as Sthayin. 
See Abhi. Bhd pp. 335-6. Similar is the case of Vyabhicari- 
Sama and Sthayi-Sama. 
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Where Santa is oriented to Bhakti, the Lord is taken as 
Alambana, as Hemadri says (The Kaivalyadipika on the 
Bhagavatamuktaphala , p. 269). 

Abhinavagupta advanced the above-given arguments for 
Santa and its Sthayin without resorting to the text of Bharata 
on Santa found in some recensions. In this text, Sama is 
given as the Sthayin of Santa. 

m etc. 

Abhinavagupta says that Sama is only another name for 
Atma-svabhava. When one speaks of Sama or Nirveda both 
of which are citta-vrtti-s , one has to qualify them as a special 
and superior kind to make them the Sthayin of Santa. This 
qualification is unnecessary when Atman itself is accepted as 
the Sthayin. Rati, etc. which contaminate the Atman re- 
present the disturbed or vyutthita state of the citta. The pure 
nature of the Spirit is like the white thread on which are 
hung coloured stones at intervals. By constant meditation 
and effort, the pure light within is seen. It is a state of bliss 
in two ways, as rasdsvada and as the asvada of the real Atma- 
svarupa which is ananda. 1 

The text on Santa found in some recensions describes 
Santa as the prakrti , and Rati and other Bhava-s as its vikara-s. 
The latter rise and fall, appear and disappear on the Atman. 
They emerge from it and merge in it. 

^ m ^ i^r mi: i 

m. ^ *T STRf: w || 

1 Gf. Nandilla Gopa on Prabodhacandrodaya , NSP ed., p. 5: 



3tr«c i ftffurawf}- g 

^ i 
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mi ffoRT mm: mmg i 

T^fSR: gTOq #R* II 

m qq# I 

R W3 ^q#RT II JVS, VI. 106-8. 

Therefore it is that Bharata, says Abhinavagupta, treated 
of Santa at the head of all the Rasa-s. Further the relish of 
all Rasa-s is alaukika , shorn of all mundane associations, and 
hence santa-praya . The bliss realized is akin to brahmdsvdda 
which is dtmasvdda, Jagannatha pursued this line and said 
that Rasa is the manifestation of the light of Atman itself 
when the obscuring element falls away. Poetry and drama 
remove the bars and Atman manifests itself: 

^W|^R#R *ffTRR0iT RT: I 

RG, p. 23. 

Ananta Bhatta on the Rasamanjari, Ben. Skt. Ser. ed., 
p. 234: 

I 

The Rasavilasa ofBhudeva Sukla, Poona, 1952, I. 1: 

FRlfm I 



V 


The Text of the Abhinavabharati 
on the Santa Rasa 

In this section, I am presenting the text of the Abhi . Bha . 
on the Santa Rasa. It would have been unnecessary to give 
this text here, if the text available in the GOS edition had 
not been so error-ridden. The text presented here by me 
has been corrected with the help of Professor Mahamaho- 
padhyaya S. Kuppuswami Sastriar. I give in the footnotes 
the incorrect readings found in the MS. in the Madras 
Government Oriental MSS. Library against the letter 6 M 
and those in the GOS edition against the letter c G k 1 There 
are still a few passages of which completely satisfactory re- 
construction has not been possible. Pandit H. Sesha 
Aiyangar, formerly of the Kannada Department of the 
University of Madras, placed at my disposal the readings in 
two MSS. of the Abhi . Bha . from Mangav Koil, which belonged 
to the former H. H. the Jiyar of Melkote. Some of the 
readings in these two Mangav MSS. supported our reconstruc- 
tions while many agreed with those found in the GOS edition. 
Three of the Mangav readings were definitely helpful. The 
Mangav readings are given in the footnotes, preceded by the 
letter 6 A \ 

1 Natya-sastra, GOS, vol. I, ed. 1, pp. 333-42. In the second 
revised edition of 1956, some of the reconstructions offered by me 
here have been adopted, but unfortunately, in some places, the 
second edition construes the passages wrongly. 
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It is well known that Hemacandra, who reproduces 
whole sections from Abhinavagupta, helps us a good deal in 
the task of reconstructing the text of the Abhi. Bha. The 
Santa Rasa section in the Abhi. Bha. is to be found, with the 
omission of some parts, on p. 68 (text and comm.), pp. 80-87 
(comm.) and p. 96. (comm.) of Hemacandra’s Kavyanusasana 
in the N. S. Press edition. As pointed out in the footnotes, 
Hemacandra supports the two Mangav readings selected by 
me, towards the close of the section. 


^ §ddd WT # ufcl, d^d | dd 

Wdftfd II 

33^ d win#: 'pfera;, 33OTdreJ£13T 

^ dWddldJ ftd R3T3I dtpTTdTdd: dcHdd^dTT^ft 

Wd^ipfopd | d 3TIdTd? 

^dd^ttlld: | dxWdPT 2 * 3Jd?dl|cId flcf %d( ^dlTc^drd- 
^Idsfa df| dqtSSdddRidT Td*OT 4 tddd P?Id(l 


1 M. and G. SPSTO’ % 
3 M. ^lf^crg^i%!q 


2 M. 

4 G. 3rpr 
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sfssr:, snwsTOj ^.jit- 

S % RSI^IR: 5RR%q: I STCT^lsft f| 
fo^TRRfeq^wiifcft: 2 . %s;foRrsmRR 3 i sfaPifcKfl’ 
stfflft'Rt'RR: 4 *ti 5IT% TO. * 51 d^stR^ 

apqfSF^ 5 R?faT: 6 I 7 hR c R5:^:%ra5Rl I*^ 8 STO^S- 
VfT^T RIHF:, sift 3 mfc I m $Rt ^ # || 

SRfE# — W ff SRTft&TCS, <r 10 #.#sft 

gw#: qiiRg ^cfrRiTei^g ^ ^?n«ra ifr 

gsif^TO 1 ^ ^ agfanfa^rstff Rilf^R^RT: 
^RJIE^n.T 0 ! aflTO^JS-TOft 0 ! 5W.f^fPRNl333: ST“ 
jir w4 sgsRifercr st^, a^ri #3fiRRR'Ri- 
gw#rr%di R^ife tor wr 1 11 -.rRr zm srto, i *u 
*n# cWPj^T fagffo %m ^qTRftTK | RFRS. — #ST- 

*tii? ^TfRtRsRT r^ ir ^rrj m ft— siftsNt- 

sp# #r f¥fe: cr;sr <r, tte^RR I wf#- 

^TTWR %f?##3R qiST: 12 , 3RT«n qjf## SR: 5WT S 
i 5 s^t r rr^iRrs *im SR^Rt *rr- 


1 M. sFrrrncrgiM: 

3 M. 3T3*1T5# 

5 G. crr-m^ttF?: sg?Tr^ 

7 G. 3% 

9 q«ir 15 omitted in M. 

11 M. 

13 M. 

A OTiqW is the reading in 


2 M. 

4 M. and G. Ordfr^^RR: 
6 G. fiift 
8 G. ura^l i>3d 
10 M. 03 
12 M. qfe 

:h the Manga v MSS. 
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%R^qftqftclTfR 

SRRfglft ^RfflRT | 5R^R5f^ ft 3%: ^RcRlqj#* 4 1 

RI^tfR^ft^Ht R: TRT: 5 R*TlftRR5:, R ^ ft*5 

RR-R^ROIIS'W^: II 

q%p# — ■3 r^h# ftfe^q 6 ^iqtjR q?di 
cr^r^ist f%¥TRt%=T ^ i f RrcrRRtaifti 7 ww rri- 

^ ^R^R^SR TRRfW-RqfR:, R Rlft- 

Rswiq?: i t%r ftq% rtr R%igqft?RTTSRRRt Irir^ot:, r 
R cRSffRRR q^iqqufl 1 d RRT RRRR, RRRR 3x3- 

1R5RRR ; RxRfRTfe %:, R 3 RxR ^TRI fTOR, R^IR 
% # I ‘ IRRIR Rfft^R: ’ (R WIT^T, V’a) §ft ft 

RRTO: | R3 Rt^TRR: R#R ©rat tR^ €SR I RRRRftr 

RgRjR — ‘ RRR ^RI^t^R^’ (RtRRRR , ?. \\) fft I 
*RRqR; ‘ Rf€R 5 IRR fffl#R RR OT ’ fft RR^ft#l* 

1 M. reads fecddTdNdT and G. Addl'd: dldcd. Both mean 
little. We must have a word here to mean dII%N>cd. All 
writers from Bharata explain Sattva as Manas and therefore 
T^TvfddT is suggested as meaning dlfrd^dT. Unfortunately Hema- 
candra’s epitome of this passage (p. 68, comm.) does not have 
this word. 

2 M. and G. 3^^^ W^RdNRqferdl Ft^s^Rf^r 

3 G. R dipiR; M. qg rrir 

4 M. equgcpqR etc. 

5 M. and G. 

6 M. and G. sqq^rpftfd 

7 G. and Hemacandra; q^Fq^flWKS 

* Not by Patanjali, but by Vyasa in his Bhasya on the 
Togasutra (Anandasrama ed., p. 20). 
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WRiwiTfa i cM«r qftfcwifoft' 

3 ^pqt ^ | ^ sqft- 

q#WTRrqtt 

^f— 

W «PW^ 3 T RITCR qt 

qft^rp: qofr ^rr stawRfe i 
fcir t^fef I^rWt 3 TO# 
w rqf fwgaif writ n 

rn 3%%q wm*$ A iWt%q ; qm #j ^m: u 

^3 r^qwq: cr^rt^ *RiFEflfo 5^- 

*pr§[: R«wqrqqq^Roi l ci^m 
t^q ^rrowr ^rcoig^ 1 gg crt : f%g ? ^ t^q- 

fa^c** ? q> ^rcri? Rqqr ft mqqrcqRR^f«Rt[%rq%q: 1 
t m 3 *phW q v %: 1 qqi qr Rq% : 1 craift a*q 

q^Mgfsfq q Rft *Pq gq^RTqdi ^qj^; 
sirqiqiq 1 fqsq qxq^Rli^rat rqqq ^qqg fqqqqiq f?q 
Riq, 1 3 i*RFRPih qqfoq 3 fRTfi^ri^f Ri^qrag; 3 fg^gRqqqi,. 
^^Tlff^qjRq, RT'qiqRiqrqRorqqr q t^^ipq ^aTRqRfq 
§s«#q 1 qqrivj fti?: ^t 4 ir n 

1 M. and G. ^OTcrcqsrpT 2 M. and G. RqRRrfer 

3 M. and G. ^ 4 M. and G. q3[<f)-T%=Rq;;r 

A This is read as £RRd in one of the two Mangav MSS.. 
Both M. and G. have Tqtirqcqq. Hemacandra also reads only 
fqRRTctq (p. 81 , comm.). 
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^ TO 3f BT: I cm 

Rfefl RR 

gcf«f cFT«T% 8pqcW.s5T Sipft | 

^sfOT^rm, m 1 2 * 5trr i — 

WRffifcr WRL **FR: I 

* $w- m rtr r mlt \\ (jfar, ^vs.) 

I ^ 'fW^Rv# tfjtf RP^:, fra R R#pm:, 

R I^PcfR TOrftcfrf 'T^cT:, Sl^RWmfsmR 
^.mi:, ^itffiT^ faroraf^ fo*ncr :, 4 * * stsfiRsioft- 
^fr** 53 r -HffR^, s 3Tft^;c8imTOrm^ Rtoto? 
6 ?rtcrt;^t frwFcira;^ srrrrw? pirfr^ 

H*R4iR | ?I RJRR | qjq^q f| R%S.^ 7 ^I^ 

VrfrjT®^ RRS3R R cTcSffiRRfa ^RRR. ^3Jf% ? 
cT^RiRtFI ^)fr pI^RITRT ^i^RRTJSfffi.ifrq Bjqgq- 
'mfrqf 3 RRRfR 9 f%5iR?n;^ rrr pqrfrq 
R4ifi rr 1 cf^TRRrri rrt PTifrRftcRajER- 

^ ^pfrl 10 I RRf^R WRFTR?<Rfq%: u | 

1 M. and G. 3TRRT 2 M. and G. STR=r 

3 M. and G. 4 M and q ^ m . 

5 M. and G. 'JjRdTcfl 6 ^ is omitted in M. and G. 

7 M. and G. fr*UdR(. 

8 M. and G. ^ ffcTORpfa 

9 M. and G. fd^Rddt 10 M. and G. JTd^^T 

II M. and G. Sffq*^' 



THE NUMBER OF RASA-S 


109 


^ w srt %g;, 1 wrot qfttteRfcter 

sn^n 

^ 3 'TTOR^flliT qiHT: R# RR *RlTf%R ^ifaR 
fpnf: i faRfRRmgRqgrqra;, 3 R#i?r =r fiRRiR_ RRtft r 
R%R II 

*RTRt ? 3^RR — If R^fRfRf Riq;%RTRRfRfR 

Rt P-TlfadT 3RI I RtRITIR R «Pi?lfR^q | 3TRRR«I 
RRRRH femtm 2 RR,R ; ilRIRI 3 RRTRR ^ | fqqfetf 
%TRR|#: I fRR;RR |R If RIRrNrt: fit; I RR 

^RRif^TR^wift qft^%3i%qRiqRi^ftai5R j 
R RRR P-fl^TcR! ?R,fR<R RRRRR I rRRRi ft RRufiRRIRRitR- 
R^R^HH%RRTRf3R: 4:f%^ RiR5R 5 3T]R%qR^ *sj]fa§qRR- 
WRrRRTI: °RR: P-IifRR |RT S^RT | RtR|(IR g R?3RfflRRftf%~ 
Wfo* R%.fRR: ^TR.R *R? A RR1%T: RRfRt: 7 iqm}%- 
’iRR 8 HRRcr Rq Rr^RJRRRRiR 9 cI^T qRR^g j 3R ttr 
9 5 RRR w R 3^r I R ft R^go^.R^ gf>R %Ejfo£f rcrr J 
RR R^WM^iqT ?RRIfR^q I a^ifq wM R 10 SRWRIRf^ %R 

1 M. SJflcpo ; G. Sjr^o 

2 M. UfRg ; G. gtf 

3 M. and G. 3ROTRT5irq 4 M. mSRIR 

5 M. 3?r%R^Rqr 

6 M., G. and Hemacandra omit g;cf: 

’ M. fra ^ 8 M. Rrqqf^R Rjfa: 

9 M. and G. cFRRR^R 10 M. and G. omit R 

A Mangav RRrfcRr: RTIRRRf#: . So also Hemacandra. 
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f ^ i q ft #q*Ri%q 2 qgqr 
qqfftqqrR^q tifr^rcFfa*: 1 * 3 1 *qqqqft afl^q^q ^rf- 

■^S3ff#RR || 

mm qi mi i qsirft q *rcq;qR*qifqqT qoRg ? 

#s%3 3T3q%FR; m a ^mifcirq 4 

qq*qr 5 1 qqi IqviTOrasdftR ^-qEri#qqf%: i q rf^ir- 
wnw 6 5qmqifcqq ; ^qqqra, 3#^qr^iRrg[, Rqlftcqiif i 
m ; q ms&kJ qrqqi sqqftg: i qft g q q-q 

sqqf^qg, fq%5TSq;q qr, q?F ^fegpd: 8 I %q$ 
Rqqrsfq ^ift^R^F^qR^q^raTR: 
q 30 q# i mim m #*Rfftftq 11 1 

qf^^TRR^q^q qxq^iq 12 5iq:, qqr =q q^ig’Rtq^rqiqjn'qi 
^Rqqt ^^5: ; q?5q^srq 13 -piRR ^q^ ^qqqRqqrfqq^ 
“sflfap*?, s^i^sfq 15 qqTRqr 16 qqfq i mw^ ‘ iRiFcRto- 

(%l^?R,, =. ^o) |R | q=fq^^ 0 TR =q 

qq#sq l^wll^^^itesfqt ( 

1 M. and G. 3TRq[q;qtqR 2 M. 3THf=qq 3 q 

4 M. oqfiRn^rq; ; g. sqR^rft^aftq<qq. 

5 G - qfd 6 * M. and G. oqft^rfcqffqqrq; 

7 M. and G. qn^ts^f 8 M. and G. qi<T: 

9 M. and G. Srafr^Rln 10 M and G. q 

41 M. and G. qqiiqfqftq • 12 M. and G. gq?rr =q 

13 G. f^g^Sr 14 m. and G. stfsRRq 

15 M. and G. JRIlfoqr 16 M. and G, ¥[qi% 



THE NUMBER OF RASA-S 


111 


^ =3 ^FrwsjqftfT 1 sigJTfqF: ^ t 

i ^ ^ ^ I ft mra: i 

m # q^^3?T|q^^:, 4 q^%g^r«i ^i^s^rar: i 
m , ^ilsrq qT 

(diq*RR*Ri% ?. \v) ?rt, m\ ^ It m\ ^ wtft- 

WTW|%g ft^w^wcqf: ^RRlR;%[q SffWR^f 3nf*TRfl%, 
m 6 w% sqqlq ^qqf^q^r^i ott ft 

%qR5jftw^, 8 3Ti¥Tf^ft^wi^r%^R^t^^%^rf w? 
1 3^13^ %r*r§rc 9 r tro. g^ft 10 sqfts^ i wft 
^ $w>^ qtf#ROTFT%w ?rt 3^itrs^ q|qq5RRq|^F- 
ST^qt ^Wrc?%*qft#SRRjf: I 3RT Rq “^gSTfonfas^ 
arof&rfo, ^ n 

^rtfsi^Rqm: 5iFcr^f^i^l^i^q5: 12 1 sqfcqifcq 

it i%-suwq 13 q ^ihsr , ?ciiRiq I £ w-^j ’ 

1 G. 3T3f7?rr: 

2 m. ^Hrq; ^qiwrw^q • . . «nq=rt; g. sqrfpn^mq 

(3TTi%^[) «rmt 

3 M. and G. ^P-Up additional 4 M. fSjql-SJ ^re<p 

5 M. faff'd 

6 M. and G. ^ fJRHRi 

7 M. and G. fiflsT^q- 

8 This bit both in M. and G. is very corrupt and suitable 
emendation was very difficult to be found. Unfortunately, 
Hemacandra s epitome of this portion does not contain this 
passage (p. 81). 

9 M. fJRrsqq-qr ; G. qjj_ 

10 M. and G. ^R^RSrqr 11 G. q#.{%^ ; M. Gap. 

12 M. and G. ^IP-I^qR^ 13 G. and Hemacandra: *Tr«jf^rcR^ 
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( 31313 ^, ». X) ft Rwf 

| 3 g 1 3?31^T |=cS,qq^^%DT 

313101313%: I 33 33 =3 3 3RSS C RT3*?%3 4 *3R3%%3 ^3F3t 
3T#R% I 313 33 3IP3133RT 3%335RFT 51^3^1^313 3 
5iT-dT%%ft | ‘ 3TR3T3 3i3T33^’ (dI333%33 , ?. 3>. \W) fc3lft3T 
Hf3fRI%33 3?3T%3T ^llftdl^k^ \ 

33T t — 

‘ 'djfclWM TO 3fef3I33: I 
3lf%SI3T ft 3 |3 ^3T ft 3 #3^ II ’ 

§S#»t‘k3^3 ^9WT f%?13 <#33 I $3$S5TCT 
<#S?t} m 3T 3%ftf% *R#t% 21301T3 1 3SPTOR3; ?3P3 
5i<R3 I 3ft 3313 R333 33. ft# 3 33lf%3 33R ? 
qi£3I#t 3 7 3RRWR %3, ft %3 3: ? 333^IRr3 31333- 
*331% | 3TR3I %£It33lf33T ft| 33 3## 3#3#3 333 
5313^3 8 3#Mt3I3. | gtsfq ft 3 3TCR %fRT3[#3: 9 , 

10 <W333ft%33 31%: I 333331313ft l33^CI3R3T331#%lf%3i 
T%^f3% I 33^3r43#3 33WH3 33%fe3 #31334^33%^- 

1 M. and Hemacandra: 3 2 M. BToqq^fjft 

3 =q is omitted in M. and G. 

4 M. qUTC%:T ; G. and Hemacandra: q^q^ft-T 

5 M. 3T<H3dcrra; ; G. stifttBsjani. 6 M. acgrft 

7 M., G. and Hemacandra; 

8 M. and G. areuR^ 

9 M. 35 ?3FT>33: ; G. 3 «sfi f? d 31{fc*3 ctlFTRlSR: 

10 M. q^I^3°; G. qm^i3 
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I fisft dx^IFR: t 

%£ht sqfarTg ^3 ?#3 =q i q^tfhq; — 

%lt 1 2 * ^ ^ f| II ’ 

?rt i ^pqfpFrmi^ , 

^i%iftq q&i?% qifq^qi^RT cfT^if™fq n 
?s: 3j#sqfq 4 ftsiiRBR:, m *iw 

qt# 5 fqgw qrsqcf: i 34 WRraiNfq i 6 3^t 

^ STFcF 2 ? ^nra^sfq W^'i^ I fqq%q^=I q^q- 

^Wf; aFRqrei^r — ‘ q?% 7 - 

ferei^gq:’ (^r. sti. ^ . ^) ^ 1 3t?r f| 

q^fqi^rt el ^Rd s=rjS% f^^^lcf- 

| RdW did d^fd-dld: | sjqqq =d[2^[ d 5IF^ 
3Rdf 5if?5t^I# fdfddTSRcr (ffT. 5Jf. . ^-y) | ^ 
^RdJd^dWdld: d^TdRRT SR^ II 

^ 3 #idd^d: 9 ‘ q^'d gq did! di%drcf » (didR^ , 
»■ ?°/?0 fft WRdi i^r%q mm^i ?n%«iRd ^ qqf^ \, 


1 g. ^rarFfara; 

3 M. qudf f| gfoqsird 

5 M. and G. 

7 m. f^rrsri^fJr: 


2 m. «rsl d^muRd; 

4 sTST: ^Tffsqiq is not found in M. 

6 M. u;d tj^r 
8 m. iqsTrs 


1 M. ^JJJTdTfd ddd; ptd. texts read slightly differently. 
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r 5i i 5rai3*ra^ ; r ft 

5 RRRI^ff2ff I cf^ dRI^^Rl JtflrffSR 

5RRR, II 

®p^ 3 s*iW^ *rarctf i i&m, ‘ 3^3 
JFWRTClfo ^5ftwr: ’ (%1^, V. \\a) |R | sr trq 
R%RI?3RqHR |R I RRI g qRRRRRiBI*r 3 SgRM- 

RR:, SRTCT RR^R^, ^R#qjRRft q^cTd^IRR Rq%[R 

3 ^ 1^11 

f^wisfq *n$q ; 

l m Rift i%m: » (rt. stt. ^ i gfo 

4 5T R#R f^Rqjd:, WR% 4taffon«ng | Rg RR% ERtij 
qilR W> RftRR: I 3x2ftT — RRpf fRspR^ ^rj> 4 J^qpqf- 
q^lPtfq W^^PTcRq^q I af§lB#TO^: | Jjsnft 
mtk' RRRRT ^RR 6 3^RI^WF(l^g tRIRR; 7 I 8 ft^|ft- 
qjR^r^f q;q RftRftfR %f%^ u 

1 M. and G. J^gcSfRo 

3 argument and explanation are not clear. Sakti and 
Parahimsa evidently refer to Sakti and Pratapa mentioned among 
the Vibhava-s of Vira, in which some would include the Rasa of 
the Nagananda. 

3 m. sr tpiRrarq-.; G. g rri^R: 

4 M. fR?f; G. fe=jcM=r 5 M. tt^4; G. 

6 G. 3T3t4tqr^ o 7M. and G. STlRRo 

8 M. and G. ftvrPnrrfcrf . . . 
ftwflmfrf | 
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SIlRt w. I rf 5 ?! R ^5RP%3 
^qS'FtRR:’ 3<HRt 5TTJT TOnf^TRff^ SRlfc- 

srrewr qsq^r i m s%?rt ^rr^:, 1 T%q%*qt 

fqqRffqr I cf^RRMR 2 %q*5 qRRR^qftq ^ | 3R 
RTftqRR <^iN^ i it% r ^ iqqs rrirr q wprft 
RTRR 2^ 3 qfai: | emPTJTft § fq%q%q i^q qoiqfaftft 

^ 2 s 4Rq r& | |R- 

^TqymrfqqTq^toK) r qq m: w$, ##J3F^i#qfr i 

qqr — 


‘ ^Hfqrftf ^ht ii^to i 

^ r ^qR sir ^q qq^qq ll >* 

rr q %Rqqrc%R5Rt fqqrqi: i a f qqqjqq|r%qq i 
%ram^RiT3pt^irar: i rwritri: i sr 

Rq t^qf&rqRfqqR q%sit ^Rqrqi 4 ^Rff[gqf%;q%jffrrq 
q qqr: qqqqRq qqqq l rr qq^iRqq — 

qr^RiRfqjq^rqf ri^Ii^: i 
ft:9Wq%T: 5TFcI# m f%T: II 

Hqrq^Fqjqrqqlq: q^iq. fqwqqor <#q; i 


1 There is a ?f here in M. and G. 

2 M. and G. 3RR 3 M. g^o 

4 M. 3^nr^33R%R: ; G. Scqrfjqsq^l^: 

* Gf. Atmapuja, Sakta, MD. 5560; in the ninth Avarana, in 
the Sarvanandamayabaindavacakra , Devi is to be contemplated upon 
as embodying the Santa Rasa : gRFOTlllq 5 frr «lRqr | 
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QFZf&wftt w. | 

gqfqfqqjqiqr 3 5jPci qq JT$q?r n 

WFWfFfas'Wfqq; ii 

qra Eft yzm =q q^3, qqrtf nrq: i 

‘ ^wqqlft: ’ (qr. ^rr. <^) &q5ft tteqqpr 

qfqff*! - qfs^ssq wm tfqiqqq q, f% Iqq^q i ^T?qjq^ § 
^^F-qqtfqfwq & sqq^Nq; ; vwmmii qsRTgqj # 
f% qq qew; 1 | qg ^qqqlq^qqiqqmqpqqqq qi^j 
sqqxs?# i qqq;, qixq^Rqztifq^q^ 2 ftqqtft q{%^]^ f 
siFcr 3 qixq^qq if%Krg q 3 qgqq^qFTtqq; I i%jt^°t 
^ q w&m qgiq fctq. i ^ 1^3 srtsqqiq: qqjsq qq 1 
q^# =q iRq ?rt qqftq qfrqq: $q;, ura^ 11 

qtqpqp fqtrcqt q^qifqqiqqi^qq^RT q^fqqqftfr 
|qq 1 4 3<qi%*3 sii^qifq #qq 1 5 qxqqi% f ^qw. 6 (?> 
fqqiq^q mv 3ftqto?et(?) 1 m qq^q im qqfqq^qfaiqy- 
qif%: 7 ^jqqqtqqtfrjqqf 8 qirq^^q g#RrqFqfqf^i^qiqq^q 
qtqq^fqRT ^qfqsrawq 11 

1 51F% SJHW fypf: I Cf. Abhi. Bhd. ch. XVIII. 84-5, on 
Bharata’s definition of Dima: sjfTCireqqqrf q^C?Rq qqpR 5IRRT 
JTqFT: fqfRSflf — ^fR%RI | GOS, II, p. 443. See'also Hemacandra, 
p. 322, comm. 

2 M. and G. grqtrcq 3 M. and G. omit H 

4 M. and G. ^qqfrt: 5 G. ^MRiq: 

6 M. and G. gfjqqqntRqq; these two bits are corrupt; from 

‘ ®fcl qq 5 which begin the further sentence, it appears that Abhinava- 
gupta is showing here the possibility of action, which some deny. 

7 G. sq^t 8 G. o^tsgqqtmqqi 
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Tct%q^ qqiRR^ q^q fq^Ft^F^r^Rf^qR^TcT^- 

^q ^ 1 2 * * q^iftqq^q *Rift 3 3 q ^^%3 qqwiqqifo 

^fgqrqteqiTi^rrcF R$q ottr 
frq q^R^i+wfqq^qrq qqRqqRiq^qr+qf Rqi^raqi ftfat- 
*rh ^-q|^iq^f% 3 ;q it# 3 tfq^FRq qqifqqi^ fqq^r f£t 11 
4 qq- qlq ^i.-, gqqfqqtFKqq ^qnqqqq qT fqRfo 
sqq^qrau ^q wFcR^*T%sfq 5 qi<hqlten ^Rirfqqq # 
q?R^ cRq^rB^ i wrr lq^q% 1 3 flst<nRifq$: %ff w 
fRT I #ft uftqfF: I i ^ W ^ST€T^l%q qqq^# I ft 
qR5R qmifqqrlt %: 6 qq 7 fq^Rt;, 3# 8 wqqq *tf, ^PTl^: 9 
^iqft %?: qtfqft 10 gq i gq i®r g^Rrafa z&zm. 1 qfa 
^qRifqqjR $l?mm strurh ^rcfafeqr, 11% qr dt qr 
3 pqq qqqRqRU qq qqirqfq qRqfoft 11 


1 m. g?j qsof qc^r^qq ; G. g^mrfRrsqq. 

2 M. qd^crro 3 M. ^Tlcflo 

4 M. and G. xtf % 5 M. qpfd:; G. qpfd[:] 

6 M. and G. m(t$3 I%?T[?d: 

7 Both the Mangav MSS. and Hemacandra read which 

is better than or ^ (frSTFcT;). 

8 Both the Mangav MSS. and Hemacandra read 2p} jirsfo 

9 Both the Mangav MSS. and Hemacandra read cS^OTI^: 

which is better than the M. and G. reading 

10 M. G. 11 M. and G. 
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Preyas, Vatsalya, PrIti, Sneha, Bhakti and 
Sraddha Rasa-s 

The advent of the Santa Rasa seems to have set the writers; 
thinking on the sanctity or otherwise of the number eight or 
nine pertaining to the Rasa-s. 1 Close on the footsteps of 
Santa, an aspect of love called Preyas or Vatsalya, covering 
cases of non-sexual love like that between parents and 
children, elders and youngsters, became a Rasa. The first 
work we now know mentioning Preyas as the tenth Rasa is 
the Kavyalamkara of Rudrata (XII. 3). Preyas is found 
in Udbhata as an Alamkara by the side of Rasavat, both of 
which belong to a separate class of emotion-figures. Udbhata 
considers Preyas as the poetry of Bhava, Bhava-kavya, and 
distinguishes it from the poetry of Rasa called Rasavat. In 
Bhamaha and Dandin, Preyas Avas a kind of sweet compli- 
ment born of devotion or love, prey ah priyatardkhydnam. In this 
sense, Preyas as Catu lives in later literature also. But 
Udbhata’s view is peculiar. As Pratlharenduraja observes* 
any Bhava is Preyas for Udbhata. 

1 Sivaprasada Bhattacharya, in his Sanskrit gloss (in his. 
ed.) of the Alamkarakaustubha of Kavikarnapura Gosvamin in the 
Varendra Research Society Series, says that some Alamkarika-s, 
following the Paka-sastra and the Vaidya-sastra, hold Rasa-s to- 
be six in number. 

The basis of this statement is not given; and I have not been 
able to find the Alamkarika-s who held Rasa-s to be six. 
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m toRrt wii sqq^r: i 

This view found no follower, since Udbhata’s view of Bhava- 
kavya- and Rasa-kavya and his view of Bhava or Rasa being 
indicated by their own names met with criticism. The older 
Preyas of Bhamaha and Dandin as speech expressive of non- 
sexual love developed into a new Rasa. Dandin says that 
this Preyas is very closely related to Srngara but is distinct, 
since Priti is the basis of the former whereas Rati is the 
Sthayin of Srngara. 

sftfolrerai m #: m i ka, ii. 289. 

The friendship or affection of parents — Sneha and Vatsalya 
— figure in some of the noblest poetry and there was felt a 
necessity to recognize a Rasa for such situations. Rudrata 
who introduces Preyas at first, mentions Sneha as its Sthayin, 
snehaprakrtih preyan . That Rudrata thought mainly of friend- 
ship is shown not only by the Sthayin but also by the following 
explication : 

3T%4 9RT | XVI. 18. 

We now get three categories of non-sexual attachment or 
affection: (i) the Preyas of Rudrata with Sneha as its Sthayin 
which comes to friendship; (ii) Vatsalya or the affection 
of parents and elders for children and youngsters 1 and 

1 Visvanatha calls this Vatsala, describes it as paternal affec- 
tion and gives it as a Rasa in his Sahityadarpana after giving the 
eight old Rasa-s and the Santa, the ninth. 

*$£ w&iferar ^ w ftg ; i 
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(iii) Priti, other kinds of attachment like that between a 
leader and a follower, a king and his officer or court-poet. To 
these is to be added the fourth, Bhakti , 1 reverence to elders 
and devotion to God. 

All these aspects, to begin with, were called only Preyas 
which then was understood as all types of non-sexual love : 

jftf^cwJrq TO TOT I Bhoja, SKA, V. 

Dandin’s Preyas, as his two illustrations show, refers only to 
the fourth aspect called Bhakti. He actually calls it by the 
name Bhakti and uses as its synonym, Priti. Commenting 
on Vidura’s words spoken on Krsna’s arrival at his house, 
Dandin says: 

ll 

cRTTT^^orf%crcr II 

The illustration given is Raghu’s childhood and Dilipa’s 
Vatsalya ( Raghuvamsa , III) . Haripaladeva ( Samgitasudhakara , MT, 
3082, pp. 16, 17) accepts Vatsalya as a Rasa and gives Priti, as 
its Sthayin. The Mandaramaranda-campu curiously enough con- 
siders Karuna or Karunya (compassion) as the Sthayin of 
Vatsalya: 3^ g ^ | KM ed., p. 100. 

Kavikarnapura, who illustrates Vatsalya with Yasoda’s love 
for the child Krsna, gives Mamakara as its Sthayin : 

| Alamkarakaustubha , p. 148. 

1 Kavikarnapura classifies love into sexual love — Sampra- 
yogiki Priti, Maitri, Sauharda and Bhava. The last is the Sthayin 
of Bhakti. ^ — 

5[T%«r^^crr i 

Alamkarakaustubha , p. 1 24 
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3^5 ^ •#: I 

|R: II ^ H. 277. 

The other instance is the manifestation of a king’s devotion 
to Siva, uttered in the form of a stotra on seeing Him : 

fRT I 

^ II ibid., II. 279. 

It is quite natural that in Sanskrit literature, Bhakti should 
have come in as a dominant motif and that scholars should 
have accepted it as a distinct Rasa. Though Rudrata 
mentions only the Preyas of Sneha, we find the Abhi . Bha. saying 
that others propose not only Bhakti but Sraddha, Faith, also 
.as a new Rasa. Abhinavagupta however does not consider 
them as distinct Rasa-s but includes them in Santa of which 
the two are important accessories. 

^ (?n^r) fRr ^ m-. wra; n 1 

Abhi. Bha., I, p. 340. 

Of Bhakti, more will be said in the section on Madhura 
Rasa. The Dasarupaka mentions Priti and Bhakti separately 
as Bhava-s and includes them in Harsa, Utsaha or some other 
similar Bhava (IV. 84). 

1 Hemacandra reproduces this discussion on the additional 
Rasa-s from the Abhi. Bha. See KAH, p. 68, text and comm. 
Sivarama’s Rasaratnahara is another work which refers to the 
Sraddha Rasa proposed by some and rejects it as not being a 
Rasa at all, being devoid of camatkara : 

«racrar«r 

I KM Gucchaka 6, p. 120. 
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sftftTOi# mu ... i 
pfanr^i qftfe ii 

Priti here means types of love other than Rati and Bhakti. 
To be clear about accepting friendship as Rasa, some seem 
to have called Sneha itself as a Rasa. Rudrata used the 
name Sneha for the Sthayin and called the Rasa, Preyas; 
but these proposed Sneha as the Rasa and Ardrata as the 
Sthayin. Rudrata himself mentioned this Ardrata while 
describing Sneha as the Sthayin : 

I XV. 19 .. 

The Abhu Bhd. thus introduces and criticizes this Sneha Rasa 
with Ardrata as its Sthayin : 

an&Wlffa: 3ft w # I 3ft ite: I q 
^ i cr«TT ft — qrspr BTdiftsrftt iff 

faUFcT:, # ftqdd P4 | qq f^q, 

^qq, I Abki. bm., i, p. 342. 1 

This dismisses Priti, Sneha, Vatsalya and similar Rasa-s based 
on attachment. This is not a commendable attitude. To' 

1 Hemacandra, KAH comm., p. 68 : 

^ Pt%^ic5I5<iWRT f| | qr tR^qt *fcf: ® 

# 1 : I egq t(%; Jraffo, Pfrfiq^r^r i 3Tg=qq 0 %; 

i qswift’ q fqqq n 

Sarngadeva, SR, VII. 1516-19: 

*if% cp-tt ^4 wrq i 

eRqq; ft qfftqd I 

sqfeqifcrcqqk; qqrqf: 3 n 

srgqitqqqi gpiq ^4 i 
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have less distinctions is no great aim. If it is said that friend- 
ship is only a variety of Rati, what should we call the Rasa in. 
the association of Rama and Sugriva? It cannot be Srngara. 
If brotherly attachment again is brought under Rati, what is 
the Rasa in the association of Rama and Bliarata, or Rama and 
Laksmana? If Dharma-vira can be called forth to deny Rasatva 
to Laksmana’s attachment to Rama, why should not oppo- 
nents of Santa call forth another kind of Vira to deny Rasatva 
to Santa? Do Abhinavagupta and Hemacandra mean that 
Friendship, Brotherly Attachment, Parental Affection and the 
like are only Bhava-s that cannot be nourished into a state of 
Rasa with attendant accessories? Literature is only too full 
of these types of attachment. The instance of Dasaratha’s 
death due to separation from Rama is ample proof for the 
existence of Vatsalya 1 as a major mood, fit to be developed, 
and fit to be relished. Bhoja includes it in his preliminary 
enumeration of ten Rasa-s . 2 As we have already seen, Visva- 
natha, Haripaladeva and some others accept it; and as we 

1 Strangely, we find Vatsalya in the midst of other Rasa-s in 
the text of Bharata in some MSS. In ch. 17, second section,, 
dealing with Pathya-guna-s, we find, in the KM ed. (p. 187), . 
with reference to Varna-s and Rasa-s : 

But Vatsalya here is obviously an error of Bibhatsa which is other- 
wise missing. Abhinavagupta reads Bibhatsa here. 

A similar strange passage occurs in ch. 22, in v. 3, (same ed.) 
where Rasa-s are mentioned as nine : 

ff ll 

But the correct reading here is SIlTOrrsrqjj; as the Kasi ed. shows.. 

2 A Pra., beginning: | 3TI5rif%3t5T TOR, etc_ 
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•shall see presently, it is acceptable to the Vaisnava 
Alamkarika-s. 

Laulya Rasa 

In the same section, the Abhi. Bhd . mentions and criti- 
cizes another Rasa called Laulya, of which the Sthayin is 
given as Gardha. Abhinavagupta suggests that it can be 
included in Hasa, Rati or elsewhere. 

% qr, srst qfcRrrai^ ! Abhi. bm., i, P . 342. 

Laulya seems to have been proposed to label the Rasa of an 
anti-hero like Ravana whose vile passion for Slta is enormous. 
This thirst of heart, Abhinavagupta says, is inappropriate; it 
is not Rasa in him, but only Rasabhasa; and the anaudtya 
■or impropriety of his desire causes Hasya Rasa. Sarngadeva 
summarizes Abhinavagupta thus: 

3 cg ii iter 1 

.See also Bhanudatta, RT , ch. 5, p. 125: laulye hasyahA 
Mrgaya and Aksa Rasa-s 

Even as Abhinavagupta does, Dhanamjaya also refers to 
other Rasa-s proposed by writers. Prxti and Bhakti, two 
additional Bhava-s, and their inclusion by Dhanamjayadn one 
or the other of the Bhava-s, were referred to previously. In 
the same verse, Dhanamjaya refers to two additional Rasa-s, 
.Mrgaya and Aksa, Hunt and Gambling. 

1 Venkateswara Steam Press, Bombay, 1914. 
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*IRT J£W< 3 K% mil I 

^tracTT: II DR, IV. 83. 

Rasa refers no longer to a mental state only; these writers 
generalize it to mean any motif or any 4 idea ’. 

If we can infer anything from the mention of these addi- 
tional Rasa-s by Abhinavagupta after a reference to Lollata’s 
view that Rasa-s are innumerable, we may say that it was 
Lollata who proposed these additional Rasa-s. Though 
Lollata’s commentary on the NS is not available, we have* 
about that time, the Kdvyalamkara of Rudrata, which holds the 
same view on the number of Rasa-s as Lollata is mentioned 
by Abhinavagupta as holding. These writers re-examined 
Bharata’s text to find out what exactly constituted rasatva and 
bhavatva. Bharata considered as Rasa-s those emotions which 
were ‘ masters ’, svamibhuta-s, and were consequently attended 
upon by many minor ones ( bahvasrayah ), namely the Bhava-s.. 
The forty-nine Bhava-s described by him include the eight 
Sthayin-s also and these eight are once again described asBhava 
among the Bhava-s. This shows that the eight Sthayin-s had a 
Sthayin-stage and a Bhava-stage. When reinforced by Vya- 
bhicarin-s, Rati, etc. became Sthayin-s. Similarly, some 
writers thought, other Bhava-s also can be reinforced by other 
attendant Bhava-s and made into Sthayin-s. According to 
this view, the Vyabhicarin-s themselves would have other 
Vyabhicarin-s; Nirveda is attended by Cinta; Srama by 
Nirveda and so on. Says Abhinavagupta : 

fwrfo I dWRlqU Abhi. Bhd., I, p. 346. 
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Abhinavagupta did not accept this view. 1 But Lollata’s 
;and Rudrata’s position would make its acceptance necessary 
for them. Bharata says while explaining what Rasa is : 

3R W m w,: im-. ? 3^ ■ I 

Rudrata perhaps based himself on this text when he said 
that any Bhava can be a Rasa, because asvadyatva or relisha- 
“bility is present in it : 

JRPTT WT: ^ II 

^m^frRT irsfi wi: n xn. 3-4. 

1 If he had accepted this view, he might have given a handle 
to those who considered all the thirty-three Vyabhicarin-s also 
as capable of becoming Rasa-s. So, he says, wherever there seem 
to occur in one Vyabhicarin many others, as for instance Vitarka, 
-etc. in Unmada in Pururavas, it cannot be said that one Vyabhi- 
carin is nourished by others, but it must be said that all these are 
-separately Vyabhicarin-s nourishing the main Sthayin, Vipralam- 
bha Rati. 

But this contention of Abhinavagupta does not seem to 
have any support in Bharata. He seems to allow Vyabhicarin-s 
in Vyabhicarin-s. Defining Dainya, the Arya in the NS says: 
i^r?cfT-3ftc§3^-^5c^r (VII. 74, p. 362). Asuya, a Vyabhicarin is 
given as an Anubhava of another Vyabhicarin Garva (p. 369). 
In Autsukya, Cinta and Nidra are given; and many other Vyabhi- 
<carin-s also occur here as well as in Visada (p. 370). 

On p. 66 of his Locana , Abhinavagupta cites sfTFFPI, etc - 
.and calls it a case of Bhava-sabalata. He says that this verse 
portrays four pairs of Vyabhicarin-s appearing one after another: 
Vitarka- Autsukya, Mati-Smarana, Sahka-Dainya, and lastly 
Dhrti-Cinta. He concludes however that finally Cinta is the 
Vyabhicarin -which we relish. This seems to mean that the one 
Vyabhicarin of Cinta has other Vyabhicarin-s, Vitarka, etc.: 
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Only the poet must develop the Vyabhicarin also to a 
state of relishability. Namisadhu explains Rudrata clearly 
and observes that there is no mental state which cannot be 
called Rasa, if it is developed : 

sPRRTCt JpRiRS * — VWV RT %ff%: V] 

qftqtq m v rpfrrf i 

3T^ RT VV m RTF 3rPT ^ I 

• Rudrata was perhaps contemporaneous with Sankuka 
[c. a.d. 850) and thus followed Lollata (r. a.d. 825) on this 
question of Rasa-s being as many as Bhava-s. If Bharata 
spoke only of eight or nine Bhava-s as Rasa-s, it is because of 
their greater vogue among poets and critics. According to 
Abhinavagupta, Lollata said the same thing : 

'RFTSR KV V RTT ^ | Rd £ aTT^sft RT%- 

I Abhi. Bhd., I, p. 299. 

Rd RFF^Rj^sfq v^v -. 1 

3^ , <R[ | ^qr«TI% VVW& I ibid., p. 341. 

It is perhaps Lollata who, while commenting on the text 
enumerating the Sthayin-s, Vyabhicarin-s, etc. at the begin- 
ning of chapter 6, says regarding Sthayin-s that Bharata did 
not give any fixed number for the Sthayin-s; for, Abhinava- 
gupta says in his commentary in this place : 

^ RToRF | ibid., p. 270. 


1 . 
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Unfortunately, the Bhavadhyaya of the Abhu Bha . is, for the 
most part, lost and Abhinavagupta’s detailed statement and 
refutation of Lollata’s view are lost to us. 

Pratlharenduraja who comes after Anandavardhana 
notices this view of Rudrata that Nirveda and the other 
Bhava-s are also Rasa-s. His explanation for the generally 
prevailing view that only eight or nine are Rasa-s is not very 
different from Lollata’s parsada-prasiddhi. Pratlharenduraja 
takes his stand on caturvarga , the fourfold objective of human 
efforts, as contrasted with those objects which are to be 
avoided by the wise, the pariharya. He says that only nine are 
called Rasa-s because of their reference to the four Purusartha-s 
and the name Rasa as restricted to these nine is t tantrika> 
technical and traditional for this Sastra. This is a clumsy 
explanation; virtually this writer accepts the position of 
Rudrata. The tantrika or paribhasika nomenclature begs the 
question and one fails to see how any Bhava, Nirveda or 
another, is irrelevant to a Purusartha. Says Pratlharenduraja : 

I 3*cf: 

i 

(srto) 

^TSft WT: 1 m I asm: — 

qMqftuf 1 

^RIlSSTt m: || I 


1 Rudrata; see above p. 126. 
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S Ifcf I aisr. ^FR 

WTf^I 3rf^ || KASS. Vydkkyd, p. 49. 

To some extent, the final observation, of Abhinavagupta 
himself at the end of the sixth chapter is weak and justifies 
the restriction of rasatva to eight or nine on grounds neither 
stronger than nor different from 'Lollata’s parsada-prasiddhi or 
Pratiharenduraja’s caturvarga-prapty-upaya . 

^ ^ m:, 

Vimte i qpfeqferc i etc. 

Abhi. Bha ., GOS, I, p. 299; also p. 34 L 
Vyasana, Duhkha and Sukha Rasa-s 

The Natyadarpana of Ramacandra and Gunacandra fol- 
lows Abhinavagupta, reproducing these very words of the 
Abh. Bha. but adds that though usefulness in Purusartha and 
rahjana restrict Rasa-s to nine, more Rasa-s are possible: 
Laulya with Gardha as its Sthayin; Sneha with Ardrata as 
its Sthayin; Vyasana Rasa with Asakti as its Sthayin; Duhkha 
Rasa with Arati as its Sthayin and Sukha Rasa with Samtosa 
as its Sthayin: 

airafowifo arcfosnfa 5:^, 1 

GOS, 1st ed., p. 163. 

According to the view that accepts the Vyabhicarin-s also 
as Rasa-s, the names Sthayin and Vyabhicarin are not fixed 
names of two sets, but rather names of stages. A Sthayin 
may be a Vyabhicarin and a Vyabhicarin may become a 
9 
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Sthayin. Abhinavagupta himself draws our attention to 
Bharata prohibiting the Vyabhicarin Jugupsa in Srngara {Abhi. 
Bha., p. 334). This Jugupsa is a Sthayin. The Vyaktiviveka, 
discussing this question, says that Sthayin-s appear also as 
Vyabhicarin-s and it is in the latter aspect that they are 
dealt with by Bharata in the Bhavadhyaya: 

TOhRTOW I#: I . . . 2R flicnan^ 

3TO® ... I TSS. ed., p. 13. 

The commentary says here : 

to i m 

wm sraitoitt II 

TSS. ed., pp. 11-12. 

Sarngadeva, Samgitaratndkara : 

TO^T: I 

’iq sqfiraiftq: II 
5Rci mi$\A % i 

m it fTCT: ^ II 

qft *R #% 3JPT ^ I 

*lt#3 || VII. 1519-22. 

Bhanudatta, Rasatarangini, ch. 5: 

^I^ISR sqf*R#f I fTfl: I #: I 

TO# WJpajfR^t: | £|% m I TO% I TRflffqST# 

^##3 sqPlraiftoh.ll 
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Further, we find among the Vyabhicarin-s, Amarsa which 
is only Krodha, the Sthayin of Raudra, but in a lower degree ; 
Trasa which is Bhaya, the Sthayin of Bhayanaka; Visada 
which is only Soka, the Sthayin of Karuna Rasa. 

Bhoja is a writer who held the same view as Lollata and 
Rudrata on the number of Rasa-s. Bhoja’s theory of Rasa 
is a very complex problem and it has been expounded at 
length by the present writer in the Rasa chapter of his work 
Bhoja? s Srngara Prakasa Bhoja is a monist and a pluralist 
combined, regarding this question of the number of Rasa-s. 
Fundamentally, Rasa is only one to him, and that is, 
Srngara or Ahamkara or Abhimana. Compared to this, 
even Rati-Srngara, Hasya, Vira and the other old Rasa-s, are 
unfit to be called Rasa-s, but are only Bhava-s; much more 
so the Vyabhicarin-s. But this is a pdramarthika state of affairs 
and there is a vydvaharika state also in which, by z ipacara, the 
name Rasa, by virtue of the immanence of Ahamkara in all 
of them, applies to all the forty-nine Bhava-s. 

XJdatta and Uddhata Rasa-s 

If we turn to Bhoja’s SKA, ch. 5, we find him first men- 
tioning only the Sthayin-s of the eight old Rasa-s: 

i 

. . wfoircr: n v. 14. 

Then, he adds, that these Rasa-s have vises a-s , which, 
as a matter of fact, means, additional Rasa-s : 

: 1 

Sfl^T^T m' II V. 164. 



1 1963, pp. 425-526. 
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The additional Rasa-s mentioned here are the old Santa, the 
Preyas which we have already heard of and two absolutely 
new Rasa-s, Udatta and Uddhata. Dr. Abhaykumar Guha, 
writing on the Rasa cult in the Caitanya-caritdmrta y in the 
Sir Asutosh Mookerjee Silver Jubilee Volumes , says (III, pt. 3, 
p. 375) : c Another rhetorician, Bhojaraja, adds one more, e.g. 
Preman (love). Thus according to Bhojaraja, eleven rasa-s 
in all. 5 He further says that, to the well-known nine, some 
add Vatsalya, while Bhoja adds Preman, thus making them 
eleven. This information is wrong. Dr. S. K. De says in 
vol. II of his Studies in the History of Sanskrit Poetics (p. 264). 
that Bhoja mentions as many as ten Rasa-s, including the Santa 
and Preyas; this also is incorrect. As shown above, Bhoja 
accepts twelve Rasa-s in all in his SKA. There is no peculiarity 
about Santa and Preyas 1 in Bhoja, both of which are Rasa-s 


1 (a) Bhoja gives Preyas as vatsala-prakrti , i.e. having Vatsalya 
as its Sthayin (SKA, p. 514). Bhoja’s illustration is however not 
friendship, but only love for woman which will not prove Preyas 
as different from Srngara. As a matter of fact, Preyas is consi- 
dered by Bhoja as the Rasa lying at the root of Srngara and all 
other types of love. Preyas is called ahetu-paksapata: 

9 ft #^fci n ’ 

( Uttararamacarita , V. 17) SKA, p. 515. 
The verse from the Uttararamacarita quoted by Bhoja occurs in 
the drama to explain the inexplicable love that two persons, of 
whatever description they may be, evince mutually on seeing each 
other, called tdramaitraka and caksuraga. This is a purer and more 
basic love which finds a high place in Bhoja’s imaginative 
mind. Bhoja, as can be seen in the last section of this book, 
synthesizes all Rasa-s and Bhava-s in this Preyas or Preman. 
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from earlier times. The two new Rasa-s of Bhoja are Udatta 
and Uddhata. They are both explained and illustrated on 
p. 515 of the SKA . Mati is held as the Sthayin of the Udatta 
Rasa and Garva as the Sthayin of the Uddhata Rasa. Bhoja 
says that the Udatta is also called Urjasvin. 

It is clear that Bhoja proposed these two new Rasa-s as 
a result of his realization that each type of hero shall be 
distinguished by a Rasa which dominates his character and 
constitutes his individuality. Thus Santa is the Rasa of the 
Dhira-santa hero; Preyas of the Dhlra-lalita; Udatta or 
Urjasvin of the Dhirodatta and Uddhata of Dhxroddhata. 
He says expressly in his Sr. Pra. : 

^ =3 ^ 

I Mad. MS., vol. II, pp. 337-8. 

Among old Sanskrit writers also, as among modern 
research scholars, few had a correct knowledge of what the 
king of Dhara said actually. Bopadeva and Hemadri in their 
Bhdgavatamuktaphala and its commentary Kaivalya-dipika took 
note of Bhoja’s Preyas, Udatta and Uddhata Rasa-s and 

Hasya is love for Hasa; Vira is love for Utsaha and so on. In 
his Srhgdraprakasa , ch. Ill, Bhoja says at the very outset: 

srr^pcr I 

( b ) Dr. De and Dr. Guha evidently owe their view of the 
number of Rasa-s accepted by Bhoja to Kavikarnapura’s Alamkara - 
Icaustubha : 

TOFTres I P- 123. 

Bhoja’ s synthesis of all Rasa-s in Preman is to be found in 
this writer also; of this more later. (See Alamkarakaustubha, 
pp. 147-8.) 
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rejected them. 1 Singabhupala was the other writer who 
caught sight of Bhoja’s Udatta and Uddhata Rasa-s and 
criticized them in his Rasarnavasudhakara , TSS ed., pp. 168-72. 
The anonymous Sahityamimamsa (TSS, 114), a work largely 
indebted to Bhoja, also notes Bhoja’s Udatta, Uddhata and 
Preyas and remarks that some would consider these three 
Rasa-s as included in the eight. I have dealt with this 
elsewhere. 2 

In addition to these two new Rasa-s, Bhoja, like Rudrata, 
recognized all the Bhava-s as being capable of becoming 
Rasa-s. In the Vyavahara-stage, Bhoja held all the forty-nine 
Bhava-s as Rasa-s 3 : 

im $ i ^n^ni|#TOiT- 

sratsfq 

I A Pra., vol. II, p. 301. 

^11# ^ WT: 

l eft II 

§3: ; I 

m ^RRPn: 

II 

Sr. Pra., int'rod., vv. 11 and 12. 

1 Calcutta ed., 1944, p. 168. See also my Bhoja’ s Sr. Pra., 
1963, pp. 416-20, 444-5. 

* ibid., pp. 411-421; 511-12. 

3 ibid., pp. 413-5; 438-9; 464; 487. 
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Wps q^ww m WOT f 

*OTT^lft ^qq%: | ?WRqtsfq f| SRlfeft: qt q^T- 
I ^ ^ *qrfqq # ^ffoq*OT 3 <q?tw^iOT I 
#OTi^qf%«i T%qq#^iqi^, qmsr^«i i q^Rtei fcn — 
OTt, clTJWr =q | ^5ira i 

acrlqqf ^nfeqq^ ^ i 

cqffcFqfa %rrrr i 

ibid., vol. II .p. 355* 

ap% rqj|: (510—^ qq miqrgqiqsqftqift- 

qqmi^qRi: 3OTOT w'toqfor i qqr ft — 

WOTR#*i q^i^nf^RNR: i 

R^qTf^qfr qfrorOTfo ?fsfq wt: II (Rudrata, xn. 4). 

qqqf q 3^ r^i^HT^q qm’fqrftqi wqft- 

sqq^r # q w i ibid. 

Bhoja restates Rudrata’s position with some arguments. 
He asks: If Rati and the other seven become Rasa-s, why not 
Harsa and the rest? If it is said that Rati, etc. alone become 
Rasa-s by virtue of their being Sthayin-s, why are not Harsa 
and others Sthayin-s? It cannot be said that all these eight 
and these eight only are 4 permanent and Harsa, etc. are 
4 fleeting \ Among these eight also, there are Bhaya, Hasa, 
Soka, Krodha, etc. which are not 4 permanent Permanence 
or evanescence is not invariably inherent in any Bhava but is 
born as a result of character and circumstance. Universality 
and the quality of being a major mood do not pertain to these 
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eight only. Cinta is as much a major mood, in a character 
and in a set of conditions, as Rati. Therefore, even as Rati, 
Glani (Fatigue), or Harsa (Delight), have their own Vyabhi- 
carin-s, Anubhava-s and Vibhava-s. 1 Provided the poet 
develops these, Harsa, etc. also, with their attendant emotional 
conditions, they also attain to sihayitva and rasatva. Thus, in 
a later section devoted to illustration, Bhoja speaks of Ananda 
Rasa with Harsa as its Sthayin. 2 [SKA, p. 636 and Sr. Pra., 
vol. II, p. 394.) On pp. 394-5 of his Sr. Pra. (vol. II) and 
p. 627 ofhis SKA, he speaks, along with the Vira and Uddhata 
Rasa-s, of the new Rasa-s Svatantrya, Ananda, Prasama, and 
Paravasya. On p. 399 of the Sr. Pra. (vol. II) and 629 of 
his SKA, he speaks of Sadhvasa, Vilasa, Anuraga and Sam- 
gama Rasa-s. This beats Rudrata who mentioned Nirvedadi 
only, i.e. all the citta-vrtti-s and primarily the Vyabhicarin-s, 
as Rasa-s. But Bhoja extends rasatva to Sattvika-s also, which 
are physical manifestations. And in this respect, he is one 
with Namisadhu who says while commenting on the bit in 
Rudrata: 

ffa IW. & — 

WffiRT#: I ^I?R1 

1 Accordingly, in chs. 13-14 (vol. Ill, Mad. MS.), Bhoja 
gives the Vibhava-s, Anubhava-s and Vyabhicarin-s of all the 
forty-nine Bhava-s. According to Abhinavagupta, only the eight 
or nine Sthayin-s can have Vyabhicarin-s. Vibhava-s and Anu- 
bhava-s are granted to all. 

2 The Natyadarpana , as pointed out above, mentions Sukha 
as a Rasa with Samtosa as its Sthayin. Contentment, Samtosa, is 
Anandavardhana’s Trsnaksaya and Sukha in the Natyadarpana is 
really Santa Rasa. 
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Though called Bhava-s. the Sattvika-s are physical mani- 
festations; sdriras tu sattvikabhavadih says Bhanudatta in his 
Rasatarangini . But to Bhoja, even these are Rasa-s, as much 
as any citta-vrtti . Fortunately the inanimate Uddlpana 
Vibhava-s like the southern breeze and moonlight and the 
Alambana Vibhava-s which are characters themselves are not 
made Rasa-s! To these Bhoja would be content to give the 
name rasanvayavibhuti-s . But there seem to have been some, 
before Bhoja also, who would take, as the Dasarupaka points out, 
such themes as Mrgaya (hunt) and Aksa (gambling) as Rasa-s. 

From a passage in the Locana of Abhinavagupta we 
understand that a period of chaos prevailed in the world of 
Rasa-s. Abhinavagupta says that some hold the pure Vibhava 
only as Rasa; some Sthayin only; some the Vyabhicarin 
only; some the interplay of all these; some the story enacted 
itself and some all this put together : 

S!pT I Locana , p. 69. 

It is perhaps on the authority of this passage in the 
Locana that Jagannatha Pandita says in his i?G, p. 28: 

‘ fifoREpr: W- ’ ^ I £ $3 * 

4 ^ w. ’ i ‘ Rpmsm cm J icfoR i 

cm cRT I 

Such a view of the concept of Rasa has been criticized 
by Abhinavagupta. 1 Surely the very substratum of the 

1 See Bhoja' s Srngara Prakdsa, 1963, pp. 445-9. 
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Bhava-s, namely the characters, the Alambana Vibhava-s, can- 
not be called Rasa. Things like moonlight and the southern 
breeze, which ar ejada and are conditions of Nature which kindle 
the sentiment, Uddipana-s, cannot possibly be mental states, 
citta-vrtti-s, and are thus not to be called Rasa-s. Similarly 
the Sattvika. What Bhava is a tear which is a drop of water 
and romanca which is hair standing on end? While defining, 
explaining and illustrating the eight Sattvika-s, which are also 
Rasa-s to him, Bhoja says in his SKA (pp. 498-500) that 
though they become Rasa-s, they, being Sattvika-s, are not 
attended by accessory Samcarin-s: 

m * JSRT: gsfsft #1 

(falW) 1 3IPF% l 

SKI, p. 498, 

What does Bhoja mean by such qualified Rasa-s? How 
can an unattended thing be considered pusta or developed? 
If it is still looking up to something to render itself understood 
anyamukhapreksin , how is it leading? A mere description of 
Stambha cannot make an instance of Stambha Rasa. The 
concept of Rasa means (1) an emotional state and (2) an 
emotional state which is pradhdna. This pradhanatva is not a 
mere question of a poet nourishing a Bhava. It means that 
the Bhava is, by nature, a major mood, within which occur 
a number of secondary emotional states. Only such a major 
state of mind can be reinforced by attendant conditions. 
Bhoja says Glani can be reinforced by Srama, etc. This is. 
not possible. When it is said that one is gldna , fatigued, the 
question is at once asked, and the mind does not rest without 
asking this question: Why is he fatigued? That is, there 
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cannot be visranti in a minor or fleeting feeling; such a minor 
mood is common to more than one state of mind. One may be 
fatigued because of Vipralambha, because of fighting in Vira, 
because of Yogic practice in Santa. But when it is said that 
Rama loves Slta, there is no more question. A Sthayin 
explains a world of feelings; it is like a master with many 
servants; it is independent, svatantra and ananyamukhapreksin , 
ananyanuyayin and svavisranta. This is the significance of the 
simple but effective simile of the King and the followers. 
Abhinavagupta clearly explains the position thus: 

Abhi. Bhd., GOS, I, p. 283. 

^ ^ $mv. 

ibid., ch. 7, p. 343.. 

As regards the criticism that some among the accepted 
Sthayin-s of old are less permanent, Abhinavagupta accepts 
that there does exist a graded pradhanya among them. He 
accepts also that sometimes, the Sthayin-s become Vyabhi- 
carin-s but Vyabhicarin-s do not become Rasa-s. Vyabhi- 
carin-s are always paratantra. 1 It cannot be contended that all 

1 To Abhinavagupta, the Vyabhicarin-s are always paratantra; 
to Bhoja, they are svatantra and paratantra according as they are 
Rasa or Bhava. There is a writer, later than Vidyanatha, named 
Venkatanarayanadlksita, of the Andhradesa, who seems to follow 
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Bhava-s are equally relevant to the Purusartha-s. The point 
.in the argument of caiurvargopayoga is this: There are any 
number of things that man aspires for and works to get; but 
all this falls under the four heads of Dharma, Artha, Kama 
and Moksa. Similarly, though any feeling of man, as such, 
cannot but be related to his activity towards caturvarga-prapti , 
there is a classification and grouping possible among them, 
according to which we arrive at a few dominant heads, under 
which the rest can be brought. The argument of ranjanddhikya 
means this: Though there is asvadyatva in everything in 
poetry and drama, it is only some mental conditions that can 
be handled as leading themes; how can Glani be worked at 
as the Rasa of a drama and who will relish it? 

Jagannatha Pandita adopts a peculiar attitude towards 
this question. He raises the problem by pointing to Bhakti 
as an additional Rasa. As love for God, an anuraga , it cannot 
be brought under Santa, since Santa implies absence of any 
Raga. He replies that all Rati except the Rati between man 
and woman is only a Bhava and can never become a Rasa. 
If it is argued that Bhagavad-Rati can be taken as the Sthayi- 
Rati and the Strl-pum-Rati be relegated to the Bhava-class, 
another might propose Rati for children as a Sthayin and a 

the view of writers like Bhoja. For, he says that Vyabhicarin-s are 
•of two kinds, svatantra and paratantra ; when they help to heighten 
another, they are the latter; they are the former when they do not 
have to heighten another : 

TOferaai urar: t RS«ir satfarr: i 

^cT^rr: qi=rr ^ =sr % ^r*. n 

Srhgdrasara, MD. 12958, pp, 112-13. 
He however does not explain his position further. 
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third might ask why Jugupsa and Soka cannot be put down as 
Vyabhicarin-s instead of being called Sthayin-s. The whole 
system of Bharata will then have to be overhauled and this i& 
far from desirable! Bharata alone is the guide and authority 
to decide which Bhava is Sthayin and which Vyabhicarin: 

3^— TOcffacRT I 

. . . to 

i sro w. fit ^ 

TO? ^ TO W- |-^fTO^T- 

f^t TO I TOW =3 sfWTOTfro =R^%cT, # 

5pj[f5II^^ I RG, pp. 45-6. 

Bhakti and Madhura-Rasa 

It was pointed out previously how Dandin illustrated 
Preyas 'by two instances of devotion to God, Bhakti.- It is 
natural that, in this country, this sentiment of devotion should 
have been soon accepted as a Rasa. But Abhinavagupta and 
others proposed to bring it under Santa. Santa is the Rasa 
relating to the final Purusartha, i.e. Moksa; and many are the 
paths leading to Moksa. The three paths of Bhakti, Karman 
and Jnana are well known. It may be that Bhakti is in some 
cases an anga of the Santa developed on lines of Jnana but 
the advocates of Bhakti held it to be supreme by itself. They 
made Jnana and Karman its aids; the release, Moksa, from 
everything which was the aim of the jnanin , the Bhakta did not 
favour. He wanted that he should permanently be loving God. 

Just as Vira Rasa has the four varieties, Dana, etc. this 
Bhakti also has the varieties of Madhura or Srngara or 
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Ujjvala, i.e. love as in the case of the Gopi-s towards Krsna, 
Sakhya as in the case of Arjuna, Vatsalya as in the case of 
Devaki, Yasoda, Vasudeva and Nanda, Dasya or servitude 
as in the case of other devotees. 

Bopadeva on Bhakti 

It was Bopadeva and Hemadri who, in their Bhdgavata - 
muktaphala and its commentary Kaivalyadipika ', x developed this 
idea of Bhakti as the main Rasa taking diverse forms and 
having other Rasa-s subservient to it. In chapter 11, the 
Bhagavatamuktaphala says that the devotee or one having Bhakti 
is of nine kinds and the Rasa of Bhakti takes the form of the 
nine Rasa-s: Hasya, Srngara, Karuna, Raudra, Bhayanaka, 
Bibhatsa, Santa, Adbhuta and Vira: 

3 TO W. I 

I p. 164. 

In the commentary on this, the Kaivalyadipika, the position 
of those opposed to Bhakti as a Rasa is repeated and Bhakti 
is established as a legitimate Rasa, capable of being relished 
and having all the required constituents of Sthayin, etc. : 

ft TOTOW# WTO:, dWRWIl#! 
| dill I *HIITO : 2 TO I 

ibid., p. 167. 


1 Calcutta Oriental Series No. 5, 1944. 

2 i.e. in Visnu. 
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Hemadri then criticizes Abhinavagupta and Hema- 
candra for not accepting Bhakti as a Rasa and points out 
that if on the score of its restricted appeal, it is not considered 
as a Rasa, the same difficulty is in Santa too; no, in all 
Rasa-s, for each Rasa evokes response only in those hearts 
which are attuned to it : 

3m i 5wr i . . . m 

i . . . ^ 

I sqrcR#[ w^tsfq(^) H^q 
I pp. 167-8. 

The elaboration of Bhakti Rasa on these lines in which 
the rhetoricians of Bengal who followed the school of Caitanya 
specialized was a continuation of what Bopadeva did as a 
pioneer. Rupagosvamin acknowledges his indebtedness to 
Bopadeva when he says in his Ujjvalanilamani : 

m I KM 95, p. 450. 

Rupa’s two works, the Bhaktirasdmrtasindhu and the Ujjvala- 
nilamani deal with this Bhakti Rasa at very great length. 
Dr. Abhaykumar Guha has dealt with this subject in his article 
on the Rasa cult in the Caitanyacaritamrta in the Sir Asutosh 
Mookerjee Silver Jubilee Volumes (til, pt. 3, pp. 368-88); and 
Dr. S. K. De ? s complete account of ‘ The Bhakti-Rasa-Sastra 
of Bengal Vaisnavism 3 in the IHQ (vol. 8, 1932, pp. 643-88), 
obviates the need for us to devote any part of this book 
to this subject. 1 * 

1 See also pp. 192-3 of his book, The Early History of the 

Vaisnava Faith and Movement in Bengal , Calcutta, 2nd. eel., 1961. 
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These Vaisnava Alamkarika-s of Bengal accept the eight 
Rasa-s of Bharata; accept the Santa; accept the Vatsalya* 
accept the ‘ Sneha-prakrtih Preyan 5 or the ‘ Ardrata- 
sthayikah Snehah 3 as Sakhya and add only one absolutely 
new Rasa-concept, namely Dasya. Thus they speak of 
twelve Rasa-s but they give a new orientation to the whole 
scheme, wherein lies the speciality of their school. The old 
Srngara becomes the chief Rasa; it is Rati for their God* 
it is also called Madhura and Ujjvala. Along with this 
Madhura, there are four others which are primary; they are 
Santa, Dasya, Sakhya and Vatsalya. These five are called 
the five Mukhya Bhakti Rasa-s. The rest, the seven (Hasya, 
Adbhuta, Vira, Karuna, Bibhatsa, Bhayanaka and Raudra), 
are secondary, the Gauna Bhakti Rasa-s. The primary 
Bhakti Rasa-s numbering five are the five forms of Bhakti; 
the seven secondary Rasa-s are more or less Vyabhicarin-s 
for the five primary Rasa-s, for they are Rasa-s only when 
they involve Krsna-rati : 

5IRT aOR (Wl) W W SIR 

IWI53 tte ftm wt 
¥1% w & | 

^ wr 

wlN qr# wt n 

(Quoted by Dr. A. K. Guha in the article referred 
to above.) 

According to the table given by Dr. De in his article 
(p. 666), Dasya is called Prita (rendered as Faithfulness) and 
Sakhya is called Preyas (rendered as Friendship). 
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Kavikarnapura 5 s Alamkdrakaustubha is a regular Alamkara 
treatise but it introduces some ideas of these Vaisnava 
Alamkarika-s also. Kavikarnapura does not give us the classi- 
fication into Mukhya and Gauna Rasa, and we miss also 
Dasya in his work. He accepts the eight Rasa-s of Bharata, 
the Santa and the Vatsalya. To these ten he adds two more, 
Preman and Bhakti. Preman is the name he gives to the 
Madhura Rasa, the divine Srngara between Krsna and the 
Gopi-s. He considers Citta-drava as its Sthayin. According 
to him, this love is not Srngara. He also records the view 
of some who hold Srngara as the Rasa between Radha 
and Krsna and says that, in that case, Preman will be the 
ahga of that Srngara. But, according to himself, Preman is 
the angin ; Srngara, its anga. This Preman, Kavikarnapura 
considers as Love Supreme within which every other Rasa 
comes : 

m . . . m f%^q: i wr *?q 

WT spq&Fter qqw: I I 1 

WRfSsFftfcr | cTS?T 3 — 

m ^Tqi«i fq qifcl n 

Alamkdrakaustubha , p. 148. 

This view of Preman will make it the basic Love which, 
Bhoja also says, lies “at the root, as Mula-prakrti, of Rati and 
Priti. 

The Vaghela king, Visvanathasimha, a great devotee of 
Rama and the author of a number of works on Rama (a.ix 
10 
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1853-4), treats of Bhagavad-Bhakti as a Rasa at the end of his 
treatise Sarvasiddhanta (see Rajendralal Mitra, Notices of 
MSS., vol. VII, p. 100, No. 2329). It would be interesting 
to compare his elaboration of this subject with that of the 
Bengal Vaisnava Alamkarika-s. 

Madhusudana Sarasvati on Bhakti Rasa 

It is a well-known fact that Madhusudana Sarasvati, the 
Advaitic dialectician, was a great devotee of the personal God 
in the form of Krsna. In this role, he has left to us a Stotra 
and a treatise on devotion called Bhagavadbkaktirasayana * a 
work in which the subject is approached from the point of 
view of the Alamkarika and Bhakti is expounded as a Rasa. 
Though this Rasa is old and has been dealt with by others, 
as could be seen from the foregoing survey, the treatment by 
Madhusudana Sarasvati has its own peculiarities. 

Generally, the Purusartha-s are said to be four: 
Dharma, Artha, Kama and Moksa. Madhusudana Saras- 
vati says that Purusartha is really that which is bliss untainted 
by misery, duhkhasarnsprstasukha , and that, if one speaks of 
four Purusartha-s, one calls the means the end, adopting the 
common upacara (p. 5). Since devotion to God, Bhagavad- 
Bhakti, is one of the ways of attaining such unmixed bliss, 
Bhakti also is a Purusartha : 

3 # 

mZ — ‘ ’ ?fcT I p. 5. 

He separates Jnana and Bhakti and consequently does 
not include Bhakti in the fourth Purusartha, Moksa. He 


1 Benares ed., 1927. 
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Bases himself on the difference in character in aspirants to 
spiritual salvation, which explains why some take to the path 
of knowledge, Jnana, and some to the path of devotion, 
Bhakti. Firm minds seek the former through cultivated 
Nirveda, while softer minds tending to be emotional seek the 
latter : 

3 

wwg- 

mm i p- 2 . 

On the basis of certain texts in the Bhdgavata , he even 
says that Jnana also becomes a means and not an end, a 
means to the attainment of citta-prasada , which is necessary 
for Bhakti. This makes Jnana a Samcarin of Bhakti. 

3R ‘*Ht TO; (R. XI. 20. 22) ^ 

P3 I p. 3. 1 

He accepts two kinds of Bhakti, the means and the end, 
sadhana and phala. Even as Jnana can be a means to Bhakti, 
Bhakti itself, i.e. different forms or stages of it, can be. The 

1 On p. 11 he points out the difference between Bhakti and 
Brahmavidya or Jnana. The two are there for two different kinds 
of adhikarin-s. The common man or anybody as such is a candi- 
date for Bhakti; whereas, only he who has acquired the four 
.sadhana-s is eligible for Brahmavidya. In form also, the two differ: 
Bhakti is a savikalpaka-cittavrtti and Brahmavidya is a nirvikalpaka- 
*cittavrtti. In the former, the mind takes the form of God. 

On p. 6, he points out to the critics who would not give 
Bhakti such a supreme and independent status of Purusartha, 
that they should accept Bhakti as a Purusartha, at least as 
forming part of the first or the fourth, Dharma or Moksa. 
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bhagavata-dharma-s like sravana and kirtana , which produce 
citta-prasada and sattva-suddhi, form Sadhana-bhakti (p. 8)* 
Bhakti itself can serve to intensify Bhakti. 1 

The word Bhakti itself is explained by him in a very 
original manner. All writers explain Bhakti as Rati for 
God. He does not say this at first. According to him,. 
Bhakti is the citta taking the form of the Lord. The citta 
or antahkarana takes the form of the object it comes into contact 
with ; bhagavad-akarata is Bhakti : 

wi^kRriifi m i 
11st ii i. 3. 

. . . IT if %: SS11RERRST#: , SlffiR- 

; 3RT: m sfoKSlMtlR I P- 13. 

By karana-vyutpaiti, Bhakti means the sddhana-s also : 

*P1TO>R^ SRPTI’ 

SRRlMlR I p. 8. 

Thus the word Bhakti would apply to the Uddipana-s- 
and the Anubhava-s also. 

Madhusudana Sarasvatl explains all details, Vibhava-s,. 
etc. according to his view. The Alambana-vibhava is of 
course the Lord (p. 6) : 

SIR ifostlRT Slfcjlftf W 11 

lf%RWSTSSTl # 1^ I 

1 On this, see also Upanisad Brahmendra’s Upeyancimaviveka. 
and my Introduction to it, ALB, vol. 29, 1965. 
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Tulasi, Candana, etc. are the Uddipana-vibhava-s; 
Anubhava-s are tears of joy or closing of eyes and the like. 
Regarding the Sthayin, the older writers give Rati, but 
Madhusudana holds the citta which has taken the form of the 
Lord, bhagavaddkdrata , as the Sthayin. This Cittavrtti develops 
into the Rasa of ineffable bliss : 


no 

5Bl^rqf 

i: #1 


%[% WR, 3fPHT^TT3: 3*3*11% I 

oq^iftart ^RT: R%^T: : 

^PTT *m: * 115 $#; ^ ^ *lfa%*I 

# ; t m RRfcftti W: I p. 4. 


It must be noted here that, though Madhusudana 
Sarasvati distinguishes Santa and Bhakti as essentially 
different, he still gives Nirveda or sakolavisayavimukhamanaskata 
(Vairagya) as a condition precedent even to the Uddipana- 
vibhava. This would however make Santa an anga. Though 
he gives his Sthayin for Bhakti as bhagavaddkdra-cittavrtti , 
there does not seem to be any great difference between this 
and Bhagavad-Rati. For he holds that the result of this 
Cittavrtti, its phala , is intense love for God: bhagavadvisayaka - 
premaprakarso bhaktiphalam , page 11. On page 16, he says that 
this molten state of the mind is called Pranaya, Anuraga, 
Sneha, etc. which are all names of Rati. 
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gq^-q ^qiq^TT I p. 16. 

According to Madhusudana Sarasvati, the Alambana of 
Bhakti is God; the Rasa realized, Paramananda, is God; 
and the Sthayin, the mind which has taken God’s form, is 
also God. How is this to be explained? He says that God, 
the Alambana, is independent and is the bimba (form) of which 
the Sthayin in us is the pratibimba (reflection). The form of 
God is ineffable bliss : 

f| I 

3 G5 F33 II I. 10, p. 18. 

fqiq^q I 'm&&[ 

Wn^ qfdHRcl: SnGfeFEnTCira 

qjfqqq;, fiRRRW^RRiTd MW 
^ I P- 18. 

He then recognizes that the following Bhava-s can 
become Sthayin-s and Rasa-s : 1. Kama becoming Sambhoga 
and Vipralambha ; 2. Krodha becoming Dvesa as in Sisupala 
and Kamsa ; 3. Bhaya; 4. Sneha (Dasya, Sakhya, Vatsalya, 
and Preyas); 5. Harsa becoming love for Krsna; 6. Hasa; 
7. Vismaya; 8. Utsaha (Daya, Dana and Dharma) ; 9. Soka; 
10. Jugupsa; and 11. Sama (II. 25-26). Of these, according 
to him, Dharma-vira, Daya-vira, Bibhatsa and Sama are 
not part of Bhakti Rasa (II. 27-28). Similarly Dvesa born 
of Irsya and Bhaya are not part of Bhakti (II. 29). So also 
Raudra and Bhayanaka are never anga-s of Bhakti (II. 30) : 
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i 

srat ^ *lf^RfldT || 

|cqf3T^i^| W#W?fa I 
5! ^ITd: |RlTdfrdd: li 


The feelings of the Lord’s foes like Sisupala and Kamsa, 
dvesa and bhaya (Raudra and Bhayanaka) , cannot become 
Bhakti; possibly, in the next birth, they may lead to the 
manifestation of Bhakti Rasa in them: 


W. 





Id qfdRddf II 


II. 53-5. 


The rest could mix with ( vyamisra ) and form part of Bhakti 
(II. 31-33) but Srngara, Vatsalya and Preyas can become 
pure Bhaku Rasa-s themselves (II. 35) : 


T%^1 5PTTF# I 

fffFcmfoftdTfcf mR.3^1: II 


As pointed out already, he is of the opinion that Santa Rasa 
and Moksa Purusartha are for adruta-citta-s and that both 
differ from Bhakti which is a separate Purusartha. Hence 
he excludes Santa from Bhakti. But as can be seen in the 
earlier section, the Bhakti Rasa scheme of Bopadeva, Rupa 
and others, admits Santa in Bhakti. This, the author of 



152 


THE NUMBER OF RASA-S 


the gloss on Madhusudana Sarasvatl also points out. Madhu- 
sudana Sarasvatl rules out from the scope of Bhakti, Dharma- 
vira and Daya-vlra because their Alambana-s differ; Raudra 
and Bhaya are against love and dvesa cannot produce any 
Druti. When Bopadeva accepts all the others as being 
subservient to Bhakti, he takes them however as figuring in 
the stories of the Lord, in the different characters that come 
into contact or conflict with the Lord, and not necessarily in 
the devotees of the Lord only: 

WR'piwi «it 

vfaW. I P- 167. 

Thus Raudra is illustrated by Hiranyakasipu, and Bhayanaka 
by Kamsa, following the statement in the Bhdgavata that 
kinsmen, friend or foe, everybody attained the Lord through 
the feeling and attitude through which he became engrossed 
with the thought of the Lord : 

mi m-. i 

31^ m: II 

toWT: m M II 

VII. 1. 29-30. 

But, as shown above, the approach of Madhusudana Sarasvatl 
and his very conception of the main Bhakti Rasa and its 
subsidiary Rasa-s are different. 

Those who did not accept Bhakti as a separate Rasa 
considered it as a Bhava, a variety of Rati, the object of 
which was God: devadivisaya ratih . To these writers, Madhu- 
sudana Sarasvatl replies that this Bhava-Rati described as 



THE NUMBER OF RASA-S 


153 


devadivisaya refers to Rati for the lesser gods. Rati for the 
•one Supreme Being is a Rasa : 

M m m II 

3 # 5 q^,; ^ n n. 75-6. 

If Krodha, Soka and Bhaya, which are not directly states of 
happiness could become Rasa-s, on the ground of experience, 
how can Bhakti which is directly and a thousandfold blissful, 
be denied the character of Rasa? (II. 79-80). 

Bhakti Rasa is the real Rasa, since it is here that one 
has the ineffable bliss that is not tainted by even the least 
sorrow. Sriigara and other Rasa-s cannot mean this bliss 
and are therefore inferior; they are like glow-worms; Bhakti 
is the very sun : 

qr ^ 1 

im n 

qinjta 1 

ll 11. 77-8. 

The Maya Rasa 

The acceptance of Santa gave rise in later times to 
another controversial Rasa called Maya. Just as there is the 
possibility of depicting the Santa Rasa with psychological, 
religious and metaphysical concepts like Jnana, Bhakti, Sama, 
Dama, Samtusti, etc. there is also the possibility of depicting 
the Maya Rasa by showing the jivatman enmeshed in samsara 
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as a result of mithyajmna or avidya, with characters such 
as Kama, Krodha and Lobha. Even as Santa is the Rasa of 
the state called nivrtti, Maya is the Rasa of the state called 
pravrtti. In a philosophical drama, the Rasa from which 
the hero escapes into the Santa, is Maya. The Rasatarangini 
of Bhanudatta argues : 

qf€l mvm # i ch - 7 - 

He points out how this Maya cannot be identical with 
or included in Rati in its Bhava form, as indeed it appears 
in the illustrative verse cited. If it is so, of what Rasa would 
that Rati-bhava be a Vyabhicarin? Not of any one of 
the eight Rasa-s; it cannot be of Srngara, for we see in it one 
of its opposite Rasa-s, Bibhatsa ; all the mutually antagonistic 
Rasa-s are present in the case of Maya. For this reason, it 
cannot be argued that Maya Rasa is the common name of 
all the eight Rasa-s which are its various forms, because this 
would obviate the need for Santa Rasa. 1 Rati and the seven 

1 In the Venkatesvara Press ed. of 1914, it is wrongly printed 
here that Santa would be reduced to a Rasa-abliasa : 

df| I 

But the reading available in the old lithographed ed. of Banaras 
of 1885 with Gangarama Jadi’s commentary is: 

dfi | p- 83. 

The view that Maya may be a comprehensive Rasa common 
to all Rasa-s covers only the eight Rasa-s, and r.ot Santa which is. 
its direct opposite, and will thus fall outside. In fact, Visvesvara, 
who reproduces the passage from Bhanudatta and naturally felt 
d iffi culty in following the words here changes these words alone' 
as follows: gpcl^ I Rasacandrika, p. 68. 
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other Sthayiri-s become the Vyabhicarin-s of this Rasa of Maya. 
The exact position however seems to be that instead of Santa 
being obviated, Maya Rasa will be rendered superfluous; for 
it is one established in Santa who will see all these eight, Rati, 
etc., as Maya, and that realization will be a Vibhava of Santa, 
forming part of Viveka : 

R3FRT ^ | ^ | 

The Sthayin of this Rasa is Mithyajnana: 




The Rasadirghikd of Vidyarama, composed in a.d. 1650,. 
describes the Maya among the Rasa-s: 

ait i 

— BORI MS., Descriptive Catalogue, XII. 210. 

The Hamsavilasa , a Tantric work by Hamsamitthu, of* 
the former half of the 18th century a.d., accepts Maya as 
the tenth Rasa, with Mithyajnana as its Sthayin (GOS 81,. 
p. 253). 

The Mandaramaranda-campu follows the Rasatarangini and 
describes the Maya Rasa oi pravrtti as well as the Santa Rasa 
of nivrtti (KM 52, p. 106). 

Vi£vesvara, in his Rasacandrika , sets forth the arguments 
in the Rasatarangini as the purvapaksa and refutes the possibility 
of Maya being a Rasa. Mithyajnana, mentioned as its 
Sthayin, is always in a fully developed form and there is- 
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therefore no question of its developing into a state of Rasa. 
If this is conceded, anything read in poetry would be Rasa, 
.and there would be no basis for distinguishing Vyabhicarin 
.and Sthayin: 

-w? i m 

R^ I KSS 53, 1926, p. 69. 

Ciranjlvibhattacarya also cites the Rasataranginl on Maya 
Rasa and criticizes it : 

z&i i 

5 RT 15 I wri 91 wR mm: 

wftR, i mm 

311^9: | URM I *TRI £ 

fqdTO&dT sTSlfttRR R*E I 31d ^9 9RRST!^TRl*fq 

^ WT: ^Rdl: I 

Kavyavilasa , Princess of Wales Sarasvati Bhavana Texts, 

16, p. 10. 

This scholastic criticism, which goes into some of the 
features of the concept of Maya as accepted in metaphysics, 
does not meet the question properly. If it is argued that 
Hasa is nitya, dnandarupa and hence of the form of the Brahman, 
and consequently Maya which is different from Brahman 
cannot be a Rasa, how does the author propose to explain 
Srrigara, etc. as Rasa-s? They all come under Maya. If a 
portrayal of Bibhatsa, Bhayanaka and Raudra can be Rasa, 
why not Maya? One argument mentioned by the advocate 
of the Maya Rasa is this: As an opposite of the Santa Rasa, 
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a Maya Rasa is possible; but let it not be a unitary Rasa m r 
let it be the common name for all the eight Rasa-s. This 
can be countered by saying that as it is made up of Srngara 
and the seven other Rasa-s, any given specimen presenting a 
mundane activity can be called by one of the eight names 
(Srngara, etc.) and it is not necessary to have Maya as a 
separate Rasa, it being only the common name of all the eight 
mundane Rasa-s of pravrtti. Suppose, in a philosophical or 
religious play, pravrtti and nivrtti are portrayed; under the 
former, Kama, Krodha, etc. will be portrayed as developing; 
into Srngara, Raudra and other Rasa-s. To us who see it with 
unenlightened minds, the several parts will appeal as Srngara, 
Raudra and so on; we will never realize them as Maya; if we 
do, we shall be sitting along with the chosen few, the jnanin-s 
who alone see Maya in all those Rasa-s and to them, this- 
Maya will not produce citta-samvada or rasasvdda ; only the 
opposite, Santa, will produce response in them. Therefore,, 
practically speaking, there is no necessity for a Maya Rasa. 

The Karp anya Rasa 

Along with the Laulya, which Abhinavagupta had 
already mentioned, Bhanudatta examines if Karpanya can 
be a Rasa. He mentions Sprha as its Sthayin. The argu- 
ment for rejecting this is the same as that used by Abhinava- 
gupta for rejecting Laulya. Even as a development of 
Laulya can only become Hasya, development of Karpanya 
also will become Hasya. ( RT , ch. 5, p. 125.) 

The Vridanaka Rasa 

The Anuyogadvdra-sutra of the Jains, which was mentioned 
previously in the section on the Santa Rasa, gives nine 
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Kavyarasa-s, in which list, Bhayanaka is omitted and in its 
place is found a new Rasa called Vridanaka, which can be 
rendered as ‘ modesty ’ (Agamodaya Samiti Series ed. with 
Maladhari Hemacandra’s Sanskrit gloss, p. 134) : 

W{ WW, d 

dft RRW 3155^1 ^ ^ ftf | 

^50T^f ITflt 'fig# 3f || 

The commentary of Maladhari Hemacandra 1 explains 
that Vridanaka is the Rasa of Bashfulness, that some give 
in its place Bhayanaka as a Rasa and that this Bhayanaka is 
included in Raudra and hence not mentioned separately. 

dfedft TR|5*T#fidTfc- 

W I R %f dtrfi: | 

In defining it, however, the text includes a verse in which 

we find Bhayanaka described rather than Raudra, to explain 
which the commentator says that the text describes not Raudra 
as such, but describes it through its effect, Bhaya. The 
LaksanaSloka is : 

fts[: II (Sldl) 

x The commentator’s date is the end of the 11th cent, and 
■early part of the 12th. He wrote his Jivasamasa in a.d. 1 107 and 
Bhavabhavana in a.d. 1113 (Winternitz, History of Indian Literature , 
English translation, II, p. 589). He is different from the author 
-of the Kdvydnusasam. 
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The illustration is however for Raudra proper: 

H[SI8 |d | 

# #T#d fefa II 

The commentator explains that though the Laksana- 
sloka means only the Bhayanaka Rasa, it has to be taken as 
referring to the cause of Bhayanaka, Raudra also: 

to, qwr ttoi ; r% $\s&m 

ttodfato: I ... W', %2&:, 3PW 

^ ftodd m <rq 

3?lto I toTSTOto 3 ^d m 

RASR i 

If the number of Rasa-s is to be reduced by omitting the 
Rasa-s which are produced by other Rasa-s or the Rasa-s 
which are the causes of other Rasa-s, we shall arrive at four 
Rasa-s, proceeding on the basis of Bharata’s indication of the 
kdrana-kdrya-bhava existing among the eight Rasa-s, srhgaraddhi 
bhaveddhasyah , etc. Such a process of reducing the number 
is illogical. There is no reason why the causal Rasa should 
be retained and the effected Rasa dismissed and why it should 
not be vice versa. 

Coming to the Vrldanaka Rasa, the definition and illus- 
tration are as follows: 

to# *# 3SireTffH<to: || 
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m \ — 

3 ^Rt qftq;grt q^rcq*FP3; n (mi) 

According to the gloss, this is a verse addressed by a 
prospective bride to her maid. The reference in it is to a 
provincial marriage custom according to which, elderly 
men and women, including the father-in-law and the mother- 
in-law, pay their respects to the Sari and the person of the 
bride after the nuptial night. The bride is taken round and 
elders revere her for her chastity. The thought of the elders 
revering her produces a sense of shame in the bride’s heart . 1 

This, however, is a mere Vyabhicarin and hardly a 
Rasa. Vrlda of the same description is given by Bharata as 
one of the thirty-three Vyabhicarin-s. 

The Gitra Rasa 

The question of the mutual compatability or otherwise 
among the Rasa-s has been discussed by Anandavardhana in 
Dhva. A, III, and all later writers have followed him on this. 
Where mutually friendly Rasa-s arc brought together, the 
principle of one being the main and the other or others 


1 Umasvati mentions Vrlda as Lajja in his Prasamarati, v. 106: 

Here Dipta means Vira; Bharata himself calls Vira by that name. 
It is interesting to see in this verse the idea that eventually 
Srngara ends in Bibhatsa, Hasya in Kar ma, and Lajja and Vira 
in Bhayanaka Rasa. 



THE NUMBER OF RASA-S 


161 


subsidiary and helpful to it — angangi-bhava — and the inter- 
posing of a friendly Rasa to bring on an incompatible one, 
— all this has been accepted by writers. There was, however, 
a very late writer named Gangadhara who propounded a 
novel view that where incompatible Rasa-s come together, it 
would be a case of Gitra Rasa. The work where this writer 
propounded this view is not known; but Prabhakara (a.d. 1583) 
makes a reference in his Rasapradlpa , 3 to this peculiar view 
and to his having refuted it in his Alamkararahasya. 

^ citq sfg^l 

p. 39. 

This Citra Rasa of Gangadhara is thus different from a 
case like Santa or Bhakti or Maya of which other Rasa-s or 
Sthayin-s become Vyabhicarin-s, and while discussing which 
Abhinavagupta and Madhusudana Sarasvatl have used the 
analogy oipdnaka drink to explain citra-rupa\ 

3^ a sirar: st ^ ^ 

(5TRT) I Abhi. Bkd., GOS, I, p. 337. 

II 

Bhagavadbhaktirasayana , II. 73. 

In the case of Santa, Abhinavagupta refutes the possibility 
of a ‘ cocktail 5 in Rasa; in Bhakti, Madhusudhana Sarasvatl 
accepts the composite form in cases where other Rasa-s like 
Hasya figure in a subsidiary manner, but mentions also the 
pure form of Bhakti as in great sages like Sanaka. 

1 Princess of Wales Sarasvati Bhavan Texts 12. 
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The first Rasa, Srhgara, has two phases, Sambhoga 
Vipralambha, the two adhisthana-s , as Bharata says, of iSrxi 
There is a peculiar view in this connection propound* 
king Haripaladeva, who was mentioned above in the se 
on the Santa Rasa, as holding two Rasa-s called the i 
and the Brahma. Haripala accepts thirteen Rasa-s: the 
of Bharata, Santa and Vatsalya and three new R; 
Sambhoga, Vipralambha and Brahma. The peculiari 
the Brahma Rasa and its difference from the Santa 
already been explained: 

!W: 5T^ || 

Mad. MS., F 

Haripala has three different Rasa-s: Srngara, Samb 
and Vipralambha. He considers them separate, since, ac< 
ing to him, their characters differ essentially. He thus ai 
his case against the ancients: 

strait sral wi: i 
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#4 cirri (?) <jtf: fw?: I 

*2*1^ ft|l |t — ^TTRcR; II 

^TFTR^I *Iim: ^(iPT)f%# ?**# I 

qgqr%fTiit 3 ?i ft#rc% w 

ft^wi I 

3#S«Rlft tfirftt W. ^j?R^:(cT:) 3^ II 

333SR5: JgjFlft ifafr: I 

#3# g:^fRt ^ ftsR5#sftRq?: II 
®lcf: ? IWf# ft# ftsRW SSUicf: I 
*PTH^I 4twr 5R5R 5R^ ^ I ' ' ■ 

# ft^t feRRT =?T R TO'JJ P- l8 - 

Srngara has always been considered as ujjvala and s'u 
a Rasa of men of cultivated taste and of sophisticated natui 
the uttama-prakrti-s . Therefore, in course of time, suci ai 
ujjvala became synonyms of Srngara. In an unsophisticat< 
rustic, there is Srngara but only in a way. The ancients al 
consider that love in birds and beasts is not Rasa, but only i 
■semblance, rasabhasa. Therefore, love as understood by tl 
word Srngara is anitya and kvacitka , being present only : 
high class individuals. But love of a kind which is the joy 
pair derives mutually is present in all living beings, rustic 
birds and beasts. This love need not be called Srngarabhas; 
it may be separated into a distinct Rasa and called Sambhog 
More striking is Haripala’s view regarding Vipralambh 
Since t both Srngara and Sambhoga are of a pleasurab 
nature, and Vipralambha is essentially of a painful natur 
the latter is a separate Rasa. If Srngara is suci and ujjval 



The Varieties of the Same Rasa 

The first Rasa, Srngara, has two phases, Sambhoga and 
Vipralambha, the two adhisthana-s , as Bharata says, of Srngara. 
There is a peculiar view in this connection propounded by 
king Haripaladeva, who was mentioned above in the section 
on the Santa Rasa, as holding two Rasa-s called the Santa 
and the Brahma. Haripala accepts thirteen Rasa-s: the eight 
of Bharata, Santa and Vatsalya and three new Rasa-s, 
Sambhoga, Vipralambha and Brahma. The peculiarity of 
the Brahma Rasa and its difference from the Santa have 
already been explained: 

wt frcrcw ^ sfta wrerar i 

5IRI 5rrHT%: | 

Mad. MS., p. 16. 

Haripala has three different Rasa-s: Srngara, Sambhoga 
and Vipralambha. He considers them separate, since, accord- 
ing to him, their characters differ essentially. He thus argues 
his case against the ancients: 

^ wr: I 
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3RTCT (?) ftft# Rw: I 

ft# # II 

RHRRR 5^R: ^I)R^I 3cT: I 

q^qf^niis *ra« * ft#^ 11 

fomi i 

3T#S«Rlft ft ft# W. J 2sfR 5 fc(cI:) wz ii 

353^5: JgWIRl f#fo: | 

##ft §:R?Tft R ftsRFftsftqRf: || 

®RT: ^R# ft# m?W 3^TfcT: I 
-mmm 3rr sR#ft? r j 
# ft# Rw ftftiM R R R5?: || p. 18. 

Srngara has always been considered as ujjvala and s'uci, 
a Rasa of men of cultivated taste and of sophisticated nature, 
the uttama-prakrti-s. Therefore, in course of time, suci and 
ujjvala became synonyms of Srngara. In an unsophisticated 
rustic, there is Srngara but only in a way. The ancients also 
consider that love in birds and beasts is not Rasa, but only its 
■semblance, rasabhasa. Therefore, love as understood by the 
word Srngara is anitya and kvacitka , being present only in 
high class individuals. But love of a kind which is the joy a 
pair derives mutually is present in all living beings, rustics, 
birds and beasts. This love need not be called Srngarabhasa; 
it may be separated into a distinct Rasa and called Sambhoga. 

More striking is Haripala’s view regarding Vipralambha. 
Since t both Srngara and Sambhoga are -of a pleasurable 
nature, and Vipralambha is essentially of a painful nature, 
the latter is a separate Rasa. If Srngara is suci and ujjvala , 
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Vipralambha is malina.- Vipralambha may be due to Srngara 
or Sambhoga. This cause-effect relationship between 
Srngara and Vipralambha is no proof of their essential 
identity. The two differ as much as Vira and Bhayanaka, 
of which the former produces the latter. 

If love among higher classes is different from rustic love, 
and love among birds and animals, equally do the separations, 
Vipralambha-s, in the two cases differ. Strictly speaking, 
Haripala should have two Rasa-s for love in separation. 

Haripala gives Ahlada as the Sthayin of Srngara, Rati of 
Sambhoga and Arati of Vipralambha: 



m i 

W || p. 17. 

The ancients were not unaware of the painfulness of 
Vipralambha, but they did not consider it, on that score, as 
a separate Rasa. Autsukya or longing is at the root of Vipra- 
lambha. This longing is only a kind of Rati. Arati can 
only be an intermediate state in the ten avasthd-s of love and 
it is not the basic state of mind that persists throughout 
Vipralambha. The slender line of Rati runs through the 
state of Vipralambha.; and if this Rati is not accepted in 
Vipralambha, as its Sthayin, there can be no difference 
between Vipralambha and Karuna. The Rasakalikd of 
Rudrabhatta argues that Rati is not of the form of happi- 
ness, since Vipralambha is far from being pleasurable : 

31%!^ I p. 7. 
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The Rasakalika does not however separate Vipralambha 
as a distinct Rasa, but takes it, as all do, as a phase of Srhgara 
only. It agrees with Haripala in finding Vipralambha as 
standing in the way of accepting Rati to be of the nature of 
pleasure. Rati will thus be, according to the Rasakalika , a 
state of pleasure as well as pain. Viprayoga, though apparently 
and immediately painful, is ultimately a state of pleasure. 
The very life of Rati is a certain longing; and this exists in 
Sambhoga as well as in Vipralambha. That it constitutes the 
life of Rati is seen from what Kalidasa and Mayuraja say: 
ratim ubhayaprarthana kurute (Sakuntala) and premdsamaptotsavam 
{ Tapasavatsaraja ). Therefore, Vipralambha is an aspect of 
£rngara only, and of Vipralambha also, Rati is the Sthayin : 

... ftsmsfq I 

• i , , Alamkarakaustubha. 

Toj match its opinion that Rati is not unmixed pleasure, 
the Rasakalika says that Rasa itself is of the nature of both 
pleasure and pain; but of this more in a further section. 

To return to Haripala’s Sambhoga Rasa, he postulated 
this for the love of those who are not uttama-prakrti-s . 
The love of birds and beasts described so largely in the Kavya-s, 
which was known by the term rasabhdsa , comes under Hari- 
pala’s Sambhoga Rasa. Vidyadhara, the author of the 
Ekdvali refuses to recognize that the love of birds and beasts 
is rasabhdsa . He says that their love also is Rasa. If it is 
said that the birds and beasts do not consciously enjoy or 
enjoy in such a manner as cultivated men and women do, 
such knowledge and cultivated taste, Vidyadhara says, is 
irrelevant. Why should the subject know what it is enjoying 
nr how it enjoys, provided it enjoys? Kumarasvamin cites this 
view of Vidyadhara in his commentary on the Pratdparudriya: 
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(fait: TOcfqt: m\~ 

3*wrr4 i w Mwm irt i 
te (WOT — ft ^r £# Rte: , ^ tte- 

I ROTmte w. i Balamanorama ed., p. 21. 

Earlier than Kumarasvamin, Sihgabhupala noticed this- 
view of Vidyadhara, and as a staunch follower of the accepted 
tradition, criticized it. The discussion in his Rasdrnavasudha- 
kara is too long to be quoted in full. (TSS ed., pp. 206-9.) 
Vidyadhara’s view is thus stated: 

^ 3 wwjtf Rt% r^rt fNfr 

^ I I m 

fwri^tesfa m rrt site:, ?f fteifte^i cTct«i 

I 

The criticism of Singabhupala is that Srngara is essen- 
tially a Rasa of subjects, Alambana-s, who are suci and 
ujjvala; it is not enough if, according to their own condi- 
tions, birds and beasts do have a consciousness of their love 
and its art; it is a question of aucitya. How can a human 
being, who alone is Samajika for poetry and drama, have 
cittasamvada in such cases? The terms Vibhava, etc. do not 
apply in the case of love among birds and beasts; the emo- 
tional conditions there are called only karana, karya, etc. Says 
Singabhupala: 

1 That love among birds and beasts has less of art and is less 
poetic may not be accepted at all by biologists. 
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m liftoff qfcf 9 I 

wti ssftqit vftoM ^ aSROR^: , 9 39: fcjRSFt I . 

T%9, sn^l^lf: 9 ITO^, -auft g 919$- 

ft€igra|g«ft #(q%^q i 

i$9 fq9T$%f9 m , 99 ^n: f^t 9 

ftw 9ifcr i , . . Wf aiFiw# 

^gRIcT* II Rasdrnavasudhdkara^pp.206-7. 

Consistent with this argument, Singabhupala says that 
anaucitya is the only cause of a Rasa becoming its abhasa ; 
that this anaucitya is of two kinds, asatyatva and ayogyatva> and 
that in trees and other aspects of nature which are described 
in love-images, the Rasa is abhasa by reason of asatyatva and 
in rustics, low people, and birds and beasts, the Rasa . is 
abhasa by reason of ayogyatva . • 

; siitot 9^9T9tf99m99T9; i 

999Rq§9 ag. £T!^ 3l%RJia 1 99^ I 

ritr ii 

Rasdrnavasudhakara y pp. 141-2. 

Kumarasvamin does not refute Vidyadhara, and Rajar 
cudamanidiksita fully agrees with Vidyadhara. After repro- 
ducing the Ekavali , Rajacudamani says that if the Kavya- 
prakasa is not wrong in illustrating Bhayanaka Rasa with the 
verse gnvabhahgdbhirdmam , etc. describing fear in a deer, it is 
Rasa in birds and animals, and not rasabhasa : 

3Ri ^ ‘ 3ftqr93?if999 gf^fcT 

». # #%9 99T99R9: (^99999991 331^9 S*9Ti: | 
Kavyadarpana , Vani Vilas ed., ch. 4> pp. 211-12. 
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j Possibly, Singabhupala would reply to Rajacudamani 
that the Rasa in question is only Srngara, and aucitya-viveka 
was spoken of only regarding this Rasa and its abhasa. He 
might even add that Bhayanaka is, by its very definition, a 
Rasa of nlca-prakrti-s, etc. But would he accept that other 
Rasa-s in birds and beasts are not abhasa and should a 
distinction be made among the Rasa-s ? 

Haripala’s contribution to this controversy is the creation 
of a Sambhoga Rasa for rustics, aborigines, birds, beasts, etc. 

Of Vipralambha, according to the traditional conception, 
four forms are usually given : Purvanuraga or Ayoga, Mana, 
Pravasa and Karuna. Regarding these four forms of love in 
separation, a peculiar view expounded by Bopadeva and 
Hemadri must be noted. They do not accept Karuna- 
vipralambha, which they say is just Karuna; also they do not 
consider Sapa- vipralambha, mentioned by Mammata as a 
separate form, and take it as part of Pravasa, even as Bhoja 
and others do. But they present for the first time the fourth 
form of Vipralambha as Vaicitya, being completely absent- 
minded or oblivious of each other, even when the two are 
together, by reason of flurry, excess of love, etc: 

fqsRWTCT? I I d dp? 

I . . . <3 f*R: ftdl RWRft 

dRR.1 Bhdgavatamuktdphala with Kaivalyadlpika, pp. 185-6. 

Apart from the illustrations from the Bhagavata given in 
the body of the Muktaphala, the commentary mentions also 
Canto 9 pf the Naisadhiyacavita (vv. 103-21) as depicting this 
Vaicitya-vipralambha. In the end of the chapter again 
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the commentary says that this original idea of Bopadeva, the 
Vaicitya-vipralambha, must be accepted: 

II P- 217 • 

This is of course a unique idea of Bopadeva, as no regular 
Alamkarika has followed it or even noticed it, but within the 
fold of the Vaisnava Alamkarika-s of Bengal, Rupa accepts 
this Vaicitya as one of the four forms of Vipralambha. See 
Ujjvalanilamani , KM ed., pp. 416, 449-50, where he mentions 
also his source as Bopadeva. But, unlike Bopadeva, Rupa 
includes Karuna-vipralambha under Pravasa, not Karuna- 
Rasa (p. 458). For, as Jagannatha says, it is not the physical 
but mental contiguity or distance that is of the essence of 
Samyoga or Viyoga: 

RG, p. 34. 

Hence Jagannatha does not attach any importance to the 
•old classification ofVipralambha into five forms, Pravasa, etc. 

% srqrsfft^qfq^qfarqHi qqfedi: i 

• RG, p. 35. 

Sapa is generally included under Pravasa by those who 
accept Karuna as the fourth form of Vipralambha. Even 
the authors of the Dasarupaka and Avaloka, who do not accept 
Karuna-vipralambha, mention Sapa only as a sub-variety 
of Pravasa. The only noteworthy writer to mention Sapa 
as a separate form of Vipralambha is Mammata who, unlike 
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any other writer, gives five forms of Vipralambha, including- 
Irsya, separation caused by jealousy. 

I K. Pra. IV. 6 / 7. 

It is this view that Allaraja follows in his Rasaratnapradl - 
pika. (Bharatiya Vidya Bhavan, 1945, p. 28.) In the 
Natyadarpana , Ramacandra and Gunacandra accept five 
varieties including Sapa, but excluding Karuna. (III. 10.) 1 * * 

It is Karuna-vipralambha that has had a long history 
and passed through much discussion for and against it. The 
seeds of the problem already existed in Bharata’s text itselfi 
In chapter 6, Bharata raised the question: ‘If Srngara is. 
developed from Rati, how do feelings related to Karuna 
appear in it? 5 , and answered: Srngara has two phases, 
Sambhoga and Vipralambha; and the authors of the science 
of love have set forth ten stages of love, the last of them being 
death. Karuna as such produced by diverse causes, including 
the death of a dear person, is different as it is a nirapeksabhava , 
h.e. a state of suffering not having an undercurrent of hope or 
expectation that the dead person would come back to life; 
Vipralambha, on the other hand, is a sapeksa-bhava , , a state en- 
livened by hope of reunion, the longing and anxiety for the 
return of the separated partner being present in it all the time: 

ms — mm m 

1 One of the later writers to criticize the above view of 

Mammata is Citradhara of Mithila, who accepts Karuna-vipra- 

lambha. See his Srngarasarani (Darbhanga, 1965), p. 15. 
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W(: I HUSOTR: I 

WIR: WW teR |R | NS, VI- 

For as Abhinavagupta points out the essence of love is the 
mutual longing : , . 

drafts I * 

Abhi. Bha ., GOS, I, 2nd revised ed., pp. 306-7. 

Earlier commentators thought that the more revolting 
manifestations of the Vyabhicarin-s,. Unmada, Apasmara, 
Vyadhi — not to mention death— should not be shown in 
Vipralambha; but Abhinavagupta clarifies that the marana 
meant as a Vyabhicarin is that in which there is soon to be 
a reunion 2 and illustrates the case of Indumati and Aja from 
the Raghuvamsa , VIII. 95, where the great poet has 1 mentioned 
in the same verse the greater union in the heavenly regions. 


1 Both the first and second GOS eds. read wrongly q^q^ftq-- 

for q^qsaijTfao 

2 The natural meaning of marana enumerated among Vyabhi- 
carin-s is the condition immediately preceding death and not the 
state of death itself.. Citing the interpretation of others, Abhi'nava- 
gupta says here : 

c^rf: ^ sttfrarntn:, 3 

1 

It is a state in which consciousness is present and would also apply 
to the attempt at suicide which is cQmmonly introduced in playjs. 
Gf. also RG, p. 90: 

cT^TSW^i: | 
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35RRTOR3I1#IT «IT ffefdT 3RTT m ^ 

■m ^ i fferai u *ms$ 3ft fgn i w a fR: — 

<T[?*qT SKIRT 

OfWT^sRtsfr tm (mw qq) i trop^r- 

^ T s srerrc i%*raq5r i $r sNfcsrarcJfa q && i m 
m$ m, . . . (?i%3, d. *S). 

Abhi. Bha., GOS, I, 2nd ed., p. 307. 2 

Of the regular writers on poetics and dramaturgy, Rudrata 
and Rudra Bhatta are the earliest to speak of Vipralambha 
as having four forms, Prathamanuraga, Mana, Pravasa and 
Karuna. KA , XIV. 1 5 34; Srngaratilaka , II (KM Gucchaka 3, 
pp. 131, 141). Both of them apply Karuna-vipralambha to 
.the situation when one of the pair dies or is very nearly dying. 

«r?ut: a qsrpraft i 

qft qi qrf^q: ^n^-asrpi: ka, xiv. l 

Srngaratilaka , II. 60, KM Gucchaka, 3, p. 141. 

1 In the previous line in the Abhi. Bha. here, 

should read ^rc^-STT^IW^SFI | Asthd-bandha is the 
•correct word here. In the well-known verse in the Meghaduta , 
where Kalidasa refers to c hope 5 as the prop of the flower-like 
hearts of the separated .lovers, Abhinavagupta’s reading is dstha - 
bandhah , not, asd-bandhah. See his Ghatakarparakulaka-vrtti , v. 20, 
Kashmir Texts. 'Also ^q* qrcf in the previous line in the Abhi. 
Bha., should read irq- | 

2 See Hemacandra, KAH comm., pp. 71-2, where these lines 
of Abhi. Bha. are reproduced with some mistakes. 



THE NUMBER OF RASA-S 


1 73 - 


Rudra Bhatta adds a reply to those who do not accept this 
variety of Vipralambha and would take death as just Karuna 
Rasa. It cannot be Karuna Rasa, as Rati persists and there 
is hope of reunion ( sapeksa ) ; a touch of Karuna increases the 
beauty of this form of Srngara and there are indeed some rare 
portrayals of this Karuna-vipralambha by poets. 


WSTffcT: wft j 

TOT I! 

w to i 

liM g<rcf m r# 1| ; || 

ibid., p. 142, vv. 62-4.. 

Dhanamjaya accepts only three forms of Srngara: Ayoga, 
i.e. Purvanuraga which is counted as the first form of Vipra- 
lambha according to others, Viprayoga or Vipralambha and 
Sambhoga (Di?, IV. 50). Viprayoga is of only two kinds, 
Mana and Pravasa, and there is no variety of it called Karuna 
(IV. 57-67). When one of the two dies and the other is 
wailing, it is only Karuna Rasa; it cannot be Srngara because 
the basis of the sentiment, in one case, does not exist. If 
there is assurance of reunion and the bereaved one is waiting 
for it, it is then Pravasa Srngara. 


*T5fFT: W. I 

TOPTO W: 1 TO || DR, IV. 67.. 





qq ! wwi 3 IRW 

TOW I DRAi 
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In all such discussions the examples kept before them 
by the writers are Aja’s lament in the Raghuvamsa on the 
demise of Indumati, Rati’s in Kumarasambhava and the case 
of Mahasveta in the Kadambari . 

The most elaborate and beautiful treatment of Karuna 
Vipralambha is in Bhoja’s Srngaraprakasa. Bhoja not only 
accepts it as the fourth form but as the means of developing 
love to its utmost, ragavardhanatamah (vol. IV, p. 734). See 
my Bhoja's Smgara Prakasa (1963), pp. 60, 61, 63-4. Bhoja 
raises the question as to how the great onset of grief following 
the death of one of the two could be differentiated from pure 
Soka and answers that the two, Karuna-vipralambha and 
Karuna proper could be differentiated by four factors, hetu , 
phala , visaya and svarupa. While the former proceeds from 
Rati or love alone, the latter develops from any kind of 
attachment, compassion, etc.; in the former, the end is reunion, 
whereas it is not so in the latter; the objects of the former are 
man and woman, of the latter anybody, and lastly the former 
"is of the form of hope, the latter is destitute of any hope. 

__ W. (i.e. W>. %f^:) I 

Mad. MS., vol. IV, p. 734. 

m j|— 

WI: (i.e. W>. fasRWT:) 

WI: „ 


ibid., p. 734. 
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After analysing then this state into twelve varieties and again 
into several stages ending in death, followed by divine inter- 
ference, the hope, the waiting and the reunion (see my Bhoja’s 
Srngdra Prakasa pp. 60-61), hoja concludes that Karuna- 
vipralambha is the life and pinnacle of love. 

to ^ ^rei mm ?)^°i 3^: 11 

ibid., p. 782. 

Bhoja’s illustrations are mostly from the Raghuvarnsa, Kumar a- 
sambhava and the Kddambari. 

For Hemacandra, there is only Karuna, no Karuna- 
vipralambha (p. 71). Saradatanaya follows Dhanamjaya 
closely ( Bha . Pra ., GOS, pp. 86-7). Visvanatha accepts 
Karuna-vipralambha but presents also the view of Dasarupaka 
and Avaloka ( Sahityadarpana , III. 209/210). Singabhupala 
accepts Karuna-vipralambha and answers its critics. He says 
that the criticism that love depends on two and the survival of 
one makes it impossible is not valid, as this can apply to 
Sapa and Pravasa too. Pravasa and Karuna-vipralambha-s 
also differ because in the former, one is absent in body by 
distance and in the other, by departure of breath. 

am — -wit 1 

m 1 m fcrsm q=i 1 apw 

# ^ ^TO I ^rmroiTO JRW:, 

Wt ^ | Rasarnavasudhakara, p. 189. 
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Of later writers, Bhanudatta is to be noted for the stand' 
taken by him on this question. In his Rasatarangini (ch. 1) 
he says that in all the three well-known cases, the Vilapa of 
Aja, Rati and Mahasveta, it is only Karuna Rasa. On the 
appearance of hope of reunion, the Rasa becomes Srngara. 
He cites in his support, the Rasaratnadipikd already referred 
to, which gives Rati-vilapa as illustration of Karuna. 

*ar:, 

*m ^ w. I . . TO ^ trq I . . 

RT, Venk. Press ed., pp. 18-20. 
Regarding the statement of old writers who give Vipralambha 
as having four forms including Karuna, Bhanudatta takes 
this as referring to cases where both are alive and the name 
Karuna-vipralambha is to be explained on the basis of the 
Karuna Rasa being an anga here. 

33 fqq- 

HlT^f TOITOTOITO | ibid., p. 21. 

Explaining this, Gangarama Jadi, in his commentary Nauka ,• 
says that just as there are forms of Vipralambha caused by 
Irsya, Pravasa and Viraha, that caused by a strong cause 
other than these three could be called Karuna-vipralambha* 
The illustration given by Bhanudatta for this is again the 
case of Rati, on whose sight Karuna sprouted in the 
heart of Siva. 1 Later, in chapter: 6, Bhanudatta following 

x But the explanation of this verse given by Bhanudatta and 
where exactly is the incompleteness of Karuna here are not dear; 
this calls forth the following observation from the commentator, 
Gangarama Jadi : 
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Mammata, considers Vipralambha as having five forms, 
Pravasa, Viraha, Abhilasa (Purvanuraga), Irsya and Sapa 
(VI. 18-19). Lastly, there is the view of Jagannatha Pandita 
who holds that after death, it is Karuna and after the promise 
of revival, it is just Vipralambha, as in the case of a long 
Pravasa; but adds that, according to others, cases like that of 
Mahasveta, would be a new Rasa called Karuna-vipralambha. 

CTfTOfWt 3 . .• . *m ^ I 3 w&m 

& fw* ^ 3 *m: I m ^^1- 
Wt Ufa ^3131^3 I 

| RG, p. 32; also p. 91. 

Of Hasya Rasa, Bharata gave six varieties, ranging 
from a smile to a roar, according to the nature of men who 
are gentle, boisterous and so on. Kavikarnapura reduced 
this number to three. (. Alamkarakaustubha , p. 143.) Bharata 
himself speaks of a broad threefold classification of laughter 
according to the nature of men as uttama y madhyama or adhama , 

qqrft f^wqqqfqqrfqwfqci foqfeTr%°qqqfri^*tq 

Here, as also later, while discussing Daya-vira and its possible 
inclusion under Karuna, Bhanudatta, strangely, confuses between 
Karuna Rasa and Karuna. 

Jig qw w.m o;q i gqn 

€i r ^wn fqqr jt qqqeilra %sr i qq?q?q #5: qqr#K?q 

^mqqrq scerf ^fcr qqnqwq^q irera:! Jig qqi#: 

JTfcrftfcr %g, q?q, wrpqT mr ^qr^kqqRgqqrflfo qR^Mi^qig- 

i RT, pp. 40-1. 

19 
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refined, moderately refined or unrefined. (NS, GOS, I, ch. 6, 
pp. 315-7.) Further, Bharata has recognized that laughter has 
two varieties, laughing with and laughing at, svagata and 
paragata or atmastha and parastha . (N§, GOS, I, ch. 6, p. 314.) 1 

Of these, I have spoken elsewhere. 

Karuna varies according as its cause is a curse, death and 
so on (jV*5, GOS, I, pp. 310 and 332). On page 332, Karuna is 
considered to be of three kinds, Karuna born of peril to 
Dharma, Karuna due to peril to- Art-ha and Karuna born of 
Soka in general, i.e. Soka at the loss of relations and the like. 
The uttama-s are chiefly sorry on issues of Dharma; the 
madhyama-s \ on loss of wealth and other possessions (Artha), 
and- perhaps, only adhama-s are supposed to sorrow excessively 
over the loss of those whom they love (Kama). This, however 
does not rule out Karuna on the loss of the beloved in an 
uttamaprakrti. It appears that only the third variety is Soka 
and Karuna proper, and that the first two varieties of Soka, 
in Dharma and Artha, seem to be only Vyabhicarin-s. Three 
kinds of Bhayanaka are given: Vyajat (feigned), Aparadhat 
(at having made a mistake) and Vitrasitaka, born of being 
timid by nature. The varieties of Bibhatsa — Ksobhana and 
Udvegin, ,or Ksobhapa, Udvegin and Suddha— rhave already 
been spoken of while considering the possibility of a kind of 
jugupsa being the Sthayin of the Santa. Adbhuta is diyya 
and anandaja , wonder born of heavenly miracles and that 
produced by the joy one has when things are achieved. 
Raudra is also mentioned as having three varieties, mani- 
festing through feeling, physical acts, and dress (XII. 48-53). 


■ 1 Bh&ntidatta pursues this idea of a Rasa being in two forms 

Svaniitha and Paranistha with reference to thepther Rasa-s too, 
Vira, Karuna, Adbhuta, Bhayanaka and Bibhatsa. 
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Such classifications of Rasa-s do not have any scientific basis 
or method in them. 

Of the varieties of Rasa-s, those of Vira have attracted 
the greatest notice, because an early school of opponents of 
the Santa explained away Santa as provided for by one of 
the varieties of the Vira mentioned by Bharata. Bharata 
mentions three kinds of heroism: munificence, Dana-vira as 
in Karna; following the right at all costs, Dharma-vira, as 
in Yudhisthira; and martial heroism, Yuddha-vira: 

i 

Rif sfiUT Wltifa || NS, VI. 99.i 

Here again, the first two Vira-s do not seem to be Rasa-?; 
they can only be Bhava-s. If they are developed as main 
themes, they will become anga-s of Santa; or, they will form 
the guna-s of the Nayaka, as audarya and dharmikatva . 

A Daya-vira was then proposed and this Daya-vira, as 
already shown, sought to throw out Santa for some time. 
Hemadri includes Daya-vira in Dana-vira or Karuna Rasa 
{Bhdgavatamuktdphalatlka ? p. 298) . ’ More interesting is the fact 
that in this commentary, Dana-vira is classified into two 
kinds, giving away what one already has and declining, in 
a high-minded manner, any gifts or boons given to one ; 
hud ^similarly Dharrpa-vira is classified into sakdrna and 
niskdma , ‘ interested 5 and ; c disinterested 5 , (pp. 297-8) 

• . ■ . j . . .• 

Gf. Bharata 5 s description of Utsaha: 

safest: i 

ibid., VII, p. 354. 

•■As, .pointed out by Abhinavagupta in the Locana , Daya-yra as a 
fourth, variety was not .mentioned by Bharata. See above, 7 . 84. 
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Jagannatha Pandita gives first the traditional varieties of 
Vira as four and not three, Yuddha, Dharma, Dana and 
Daya, and then points out other varieties of Vira (j?G, pp. 37,. 
41). The Mahabharata gives a long list ofVira-s. All this- 
has been set forth already in the section on Santa Rasa. 

Bhanudatta who gives in his Rasatarangini the three 
varieties of Vira as Yuddha, Dana and Daya, 1 takes pains 
to prove that Daya-vira cannot be included in Karuna Rasa; 
there is a confusion here between Karuna and Karuna (ch. II). 

The Amyogadvara-sutra cited previously breaks the usual 
order in enumerating the Rasa-s and instead of opening with 
Srngara, opens with Vira. The gloss says here that Vira is 
mentioned first, because it is the noblest and foremost of 
Rasa-s, and the Vira meant here is that associated with Dana 
and Tapas. Towards the end of this section, the text and 
the commentary divide the Rasa-s into two classes, those 
vitiated by what are called sutra-dosa-s such as falsehood and 
injury to others, and those which do not involve these sins* 
Here Yuddha-vira is considered as vitiated by the sin or flaw 
of injury to another, paropaghata. Similarly Adbhuta involves 
exaggeration which is a species of falsehood. But such Vira 
as Tapo-vira and Dana- vira is, like the Prasanta Rasa, free 
from such sutra-dosa-s : 

m 3 q# i rroqtfr ‘ sjjffr 

*v, ‘qt vmfaA aq.- gafoft 
arajpnsRft) 

I p. 135. 

1 VisveSvara, in Rasacandrika (Ghowkhamba ed., p. 64), accepts 
four Vira-S, including Daya. On p. 82, he records a strange view 
that Karuna, a new Vyabhicarin, is the Sthayin of Day a- vira. 
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‘r ^ mfo# spft srt^T isfifN ^ i 

f^T^TC%«I iftfan 3ft ^(fi)oiT: II * 

^ #Wra55?ORhp^, SftRTSlT^ I cratsfo otto* 
*&$Fi qfa#S5I f#J: I . . . cWftF#RSr $mm 

wf^^di^hP^fnrft fwftft 1 p- ho. 

The Vlrataranginl 1 of Citradhara, which is the only work 
written exclusively on a Rasa other than Srngara, accepts 
Cour Vira-s, Yuddha-, Dana-, Daya- and Dharma-, and 
refutes other Vira-s proposed by Jagannatha. 

Towards the end of chapter 6, Bharata says that Srngara 
is of three forms, caused by speech {vak\ dress ( nepathya ), and 
physical action ( kriya ), and Hasya and Raudra also have 
these three forms. 2 But why should he restrict these three 
forms to Srngara, Hasya and Raudra only? These three, 
speech, dress and action, form the three Abhinaya-s, Vacika, 
Aharya and Angika. The Sattvika comes under the last. 
All Rasa-s are roused by these three Abhinaya-s. So 
Matrgupta says: 

^ 11 

1 Darbhanga, 1965, pp. 1-11. 

• a VI. 97, GOS ed. See also XIT. 48-53. 
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mi Ira: a ^ ^ n 1 ■ 

Quoted by Raghavabhatta in his comm, on Sakuntala, 

Kale’s ed., 1925, p. 5. 

In another connection’, i.e. while describing the Sama- 
vakara type of drama, Bharata speaks of three other kinds of 
Srngara : — Dharma Srngara, Artha Srngara and Kama 
Srngara : 

/ • NS, Kasi ed., XX. 76-9; see also Natyadarpana , p. 125- 

Bhoja postulates a Srngara for each Purusartha and relates 
the resulting four Srngara-s with the four types of heroes, 
Dhlrodatta, Dhiroddhata, Dhiralalita and Dhlra£anta. Of 
this, I have spoken in the chapter on Rasa in my Bhoja' $ 
Srngara Prakdsa . 2 


1 From this, it is a gradual and natural extension to any of the 
important aspects of a play being called a Rasa, as it happens in 
popular usage. In Assamese Ankiya Nat tradition,: seven Rasa-s 
are mentioned: Gayan-Bayan, Sutra-natya, Sloka, Song, Braj avail, 
Mask, and the name of Krsna: See The Origin and Development 
of Assamese Drama , Harichandra Bhattacharya, Gauhati, 1964„ 
pp. 14-15. 

2 1963, pp. 444-5; 524-5* 



VIII 


Are All Rasa-s Pleasurable or Are there Some 
which are Painful? 

This is a very important question into which it is not possible 
to go completely in this book. It relates to the very concep- 
tion of Rasa which is, strictly speaking, outside the scope 
of this book. But, as shown above, some writers have tried 
to distinguish or add to the number of Rasa-s or refute a 
particular Rasa which has been proposed, on the basis of this 
question. Duhkha itself has been proposed as a Rasa! Hence 
the question may be briefly dealt with here*, While dealing 
with Haripala’s new and separate Rasa of Vipralambha, it was 
pointed out that the Rasakalika of Rudrabhatta also consi- 
dered Vipralambha as standing in the way of accepting Rati 
as a purely pleasurable state and that as a matter of fact, 
Rasa was both, some Rasa-s being pleasurable and some 
painful: 

| 3TcI nrq | 

Rasakalika, Mad. MS., 1 pp. 51-2* 

This question takes us straight into the greater one : Why 
do we see and how do we enjoy a tragedy? What is the 
relish in Karuna? This problem, which is still to be solved 


1 See p. 61 above. 
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in Western literary criticism, cannot be taken up for discussion 
here. True, Bhoja also says: 

m % i 

$r- Pra., Mad. MS., vol. II, p. 369 

but he evidently means here the laukika-bhava-s to which the 
term Rasa is applied by extension. The Natyadarpana also 
says in v. 109 (p. 158) sukhaduhkhdtmako rasah and proceeds to 
prove elaborately in the Vrtti that some Rasa-s are certainly 
painful and that our seeing them and enjoying them is really 
due to the excellence of the art of either the dramatist or of 
the art of the actors (p. 159). See also, same work, under 
the drama-type Dima (II. 21) : 

If =3 WT I 

qi sf pn^5T: | 

The majority of the writers do not accept at all this view 
which misses the distinction between laukika-hhava and the 
Rasa. All the Rasa-s are considered, uniformly and to an 
equal extent, pleasurable. But it is noteworthy that a writer 
like Madhusudana Sarasvatx should hold the view that among 
Rasa-s, there is a difference of bliss. He first adopts the 
Samkhya scheme of three guna-s: sattva , rajas and tamos. 
Only sattva can make a Sthayin and Rasa. In Krodha, 
which is rdjasa and Soka, which is tdmasa , only a shred of 
sattva exists, only so much as to make them Sthayin-s and 
give them the blissfulness of Rasa, but this blissfulness or 
enjoyability is naturally meagre in Krodha and Soka. There- 
fore all Rasa-s cannot be relished in the same measure. He 
says in his Bhagavadbhaktirasayana : 
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=q , sqqi ^Rfssi- 

ifospir^ gi^gqiRPig; | 3# ^ *% #3 I P- 22. 

^T^FTCI^fai I 

w^gqrra cwi3*H*n^a: ll IL 79 - 

After saying this on the: basis of the Samkhya, Madhu- 
isudana Sarasvati discusses the question from the Vedantic 
standpoint also. All bliss is of the form of Brahmananda, for 
bliss is the form of the Brahman. This however does not 
militate against mundane things also being blissful, for it is 
said in the Upanisad: 

WNIWI uplift I 

Though literary enjoyment is superior to mundane 
■enjoyment, it is still not on a par with brahmasvada (I. 10-14). 
■Compared to brahmasvada, kavyarasdsvada is laukika. A similar 
view is propounded by Saradatanaya also. (See Bhdvaprakasa, 
•GOS ed., Introd., pp. 39-40; pp. 52-3.) But among literary 
Rasa-s also, the Santa and Bhakti are on a par with brahmd- 
svada, for it is the Paramatman and Bhagavan themselves 
.that are the Sthayin and Alambana. 2 

1 Brhadaranyakopanisad, IV. 3. 32. 

2 Cf. Nandilla Gopa’s commentary on the Prabodhacandrodaya 
(NSP ed., p. 5), where he says that in a philosophical play like 
that of Krsnamisra, whose ultimate aim is to make one realize 
Brahman, we have in the earlier Samdhi-s the bliss of Rasa and 
:in the final Samdhi the bliss of Brahman itself, i.e. first the bliss 
which is brahmdsvada-sodara and then that which is brahmasvada itself. 

g^qfas<?r(^rfc?)sfas ^wrrfM^r . . . wn^rc- 
■gg^rr 3%% i Mil’ll' frifeafoRR: 

stithy gq i 
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The Advaitic approach is seen in full in chapter 3, where- 
Madhusudana Sarasvati discards his previous Samkhya co%* 
elusion that Rasa varies.in degree in its bliss and says expressly 
that though, in the world, the Bhava-s are of the forms of sukha y 
duhkha and moha , their counterparts in the Kavya and in the 
hearts of the spectator, are all of the. form of bliss only. 

II III. 5. 

Sattva begins to spread and dominate as the sole vrtti of 
the antahkarana and Rasa is then manifested: 

11 HI. 12-13. 



IX 


New Vyabhicarin-s and Sattvika-s 


We have seen how freely later writers debated the question 
of adding newer Rasa-s to those that Bharata gave. But did 
not writers feel also that there was no finality about Bharata’s 
list of Vyabhicarin-s and Sattvika-s and their number, thirty- 
three and eight? 

Bharata gave the Bhava-s in three sets as Sfhayin-s, 
Vyabhicarin-s and Sattvika-s. We have already examined 
and found that all the eight Sthayin-s become Vyabhicarin-s 
also. Therefore these eight, the Sthayin-s, must be added 
to the thirty-three Vyabhicarin-s. Rati, the first Sthayin, 
has for long figured as a Vyabhicarin in discussions on Preyas, 
Bhakti and Vatsalya, and Jagannatha expressly adds it as 
the thirty-fourth Vyabhicarin: 





RG, p. 76. 


But when this addition is made, we have to reduce the thirty- 
three by removing a few which are redundant. Thus when 
Soka becomes a Vyabhicarin, there is no need for Visada; 
Bhaya in its Vyabhicarin grade eliminates Trasa; Sagara- 
nandin actually gives Trasa as the Sthayin. 1 Krodha removes 
Amarsa. This gives us eight and thirty Vyabhicarin-s. 


1 Natakalaksanaratnakosa, Myles Dillon, London, 1937, line 
243. In Murari’s Anargharaghava , II. 64, Trasa is the word used 
for the Sthayin, though it may be due to metrical exigency. 
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Further reduction is possible. Among the thirty, we have 
two Bhava-s, Glani and Srama, one of which will suffice. 
Not only do they seem akin at first sight but prove to be 
identical also when their descriptions are examined. Another 
-case of repetition is Nidra and Supta; the second is very 
•delicately distinguished from the first. Bharata describes the 
latter as nidrabhibhava and nidrasamuttha. If two are thus 
removed, we have eight and twenty-eight. Some writers did 
see the redundance at least in the case of Nidra and Supta 
and, instead of Supta, gave a new Vyabhicarin called Sauca, 
as for instance, those whom Sagaranandin, author of the 
Natakalaksanaratnakosa (pp. 83-7) followed. 

Why did Bharata classify the Bhava-s into Vyabhicarin-s 
and Sattvika-s? Among Bhava-s, there are only two classes: 
Sthayin-s and Vyabhicarin-s. The Anubhava-s, the twenty 
Alamkara-s of damsels, Bhava, Hava, etc., 1 * * * the eight Sattvika-s, 
Alapa, etc. given as modes of Vacikabhinaya, the ten 


1 Rahula added to this set Maugdhya, Mada, Bhavikatva and 
Paritapana, according to Abhinavagupta. See JOR , vol. 6, 
pp. 208-10, my article on c Writers Quoted in the Abhinava- 
bharati 5 . See also Hemacandra, KAH , p. 316, where Abhinava- 
gupta’s sentence referring to Rahula 5 s additions is reproduced. 
See also Padmasn’s Nagarasarvasva following Rahula 5 s school, VII. 
3-4, where Viksepa, Mada, Maugdhya and Tapana are given in 
addition. (Tanusukharam Sarma’s ed., Bombay, 1921, p. 29.) 
While defining Viksepa, Padmasri quotes a writer named Kapila. 
Among writers of the orthodox schools, Kavikarnapura gives 

Maugdhya and Tapana. See his Alamkdrakaustubho , Varendra 

Research Society, p. 198. Bhoja added Vihrta, Kridita and Keli 

which Sihgabhupala criticized. Visvanatha accepts Rahula 5 s and 

Bhoja 5 s additions and himself adds three more, Kutuhala, Hasita 
;and Gakita. (J0i2, vol. 6, pp. 209-10) 
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kama-avastha-s 1 — all these are comprehended in the term 
Vyabhicarin. Says Mahima Bhatta: 

arfwfai ^ i Vyaktiviveka , TSS ed., p. 13.. 

Bhoja calls the Sattvika-s, Bahya-vyabhicarin-s : 

ct?r 3JI«RRr W 

Sr. Pm., ch. 11. 

But out of these numberless subsidiary mental states and 
their physical manifestations, there are a few which are major 
ones, compared to others; not only are they major, but they 
are more definitely mental states than others which are 
physical manifestations. It may be asked if the major 
among these accessory mental states are only those given by 
Bharata and if there are not others. It has been pointed 
out that this list of Bharata can be reduced on one side; and 
as a matter of fact, it has been added to also on the other 
side. Bhoja, in his Srngaraprakasa , omits Apasmara and 
Marana and gives in their place, Irsya (which Singabhupala 
refutes) and Sama which is needed for the Santa Rasa (ch. 11). 
In his SXZ, Bhoja counts among his thirty-three Vyabhicarin-s 
Sneha which Singabhupala refutes and, instead of adding 
Sama as in his Sr . Pra., takes Dhrti itself, one of the old 
Vyabhicarin-s given by Bharata, as the Sthayin of Santa. 
Hemacandra points out how additional Vyabhicarin-s like 
Dambha, Udvega, Ksut and Trsna, which some may propose, 
could be included in some of the Bhava-s already accepted: 

1 Bhanudatta shows in his RT how the ten Madanavastha-s 
are included in the Vyabhicarin-s. (Venkateswara Steam Press, 
Bombay, with Hindi comm., ch. 5, 1914, p. 109.) 
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ft#, 31W m, Sfm^l I Hiww I 

KAH , p. 86. 

Singabhupala raises the same point, mentions^ some more 
Vyabhicarin-s,— Udvega, Sneha, Dambha, Irsya— but dis- 
misses these as included in one or the other of the thirty-three, 
with reasons which look strained. Bhanudatta proposes Chala: 

(ch. 5.) 


m 33## s#rcir#ra # i 

and shows its occurrence in Srngara, Raudra and Hasya. But 
it could be included in Bharata’s Avahittha. (See its descrip- 
tion NS, I, GOS, p. 373.) Rupa Gosvamin, in his scheme 

of Madhuri Rasa, accepts at first the traditional thirty-three 
Vyabhicarin-s and adds afterwards thirteen more Vyabhi- 
carin-s generally, as also a few more specially under some 
individual Rasa-s (See S. K. De, IHQ,, vol. 8, 1932, p. 663). 
Dr. De adds that the thirteen additional Vyabhicarm-s are 
brought by Rupa under one or the other of the old thirty- 
three. Jagannatha in his RG 1 and Visvesvara in his Rasa- 
, candrika, 2 mention as possible additional Vyabhicarm-s 
Matsarya, Udvega, Dambha, Irsya, Viveka, Nirnaya, 
Klaibya, Ksama, Kutuka, Utkantha, Vmaya, Samsaya, 
Dharstya and Chala; and show that these could be brought 
under one or the other of the thirty-three of Bharata. Later, 
in the course of definition and illustration of the Vyabhicarm-s, 
Visvesvara says that in the place of Mrti, some propose Karuna 
as a Vyabhicarin, as it would also serve as a Sthaymfor Daya- 
-,ylra, and refutes the view: 


^p. 98. 


2 KSS 53, pp. 69-70. 



THE NUMBER OF RASA-S 


191 


i ^ifoqm |. 

Rasacandrika , p. 82. 

Bharata himself discusses the question of the separate 
naming and enumeration of the eight Sattvika-s. He says: 
as a matter of fact all Bhava-s enacted have to be c entered 
into 1 * 3 ; Sattva is c entering into 3 ; but this ‘ entering into 
the state 3 is all the more necessary in the case of the eight 
Sattvika-s. For, tears have actually to be shed (see JV$, I, 
GO S, pp. 379-81). Bhoja says that in truth all Bhava-s are 
Sattvika-s, because sattva means c mind 3 : 

at ft m: 

I Sr. Pra., Mad. MS., vol. II, p. 354. 

5ihgabhu.pa.la also says: , - •• ; - >\ \ 

*$sfq 3x3^1^ ¥TjqT tflfelTT: |. 

OTFUfaf gifeffiW || ! 

Rasamavasudhdkara , I. 310. 

The only writer, nowknown, to propose a ninth Sattvika, 
is Bhanudatta. He proposes Jrmbha in his Rasatarangini : 

STf^t HTq I p. 66.i 

Bhanudatta would not base himself on the mea ning ‘ entering 
into * and ‘becoming one with’ (tanmaylb Havana), for the 
word sattva, and justify the separate enumeration of the 
Sattvika-s. For, sattva so understood would apply to the 
Vyabhicarin-s also. So he interprets sattva as the ‘ body 

1 Rupa, in his Ujjvalanttamani (KM 95, pp. 262-4) constitutes 

a- special class of six physical effects, calling them ‘ Udbhasvara ’ 

and in this class, he includes Jrmbha. , 
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jlva-sarlra. Tears, perspiration, etc. are physical states and as. 
such are distinct from the Vyabhicarin-s which are mental 
states. The former are bdhya, 1 the latter dntara ( Rasataran - 
gini, pp. 57-8 and 70-1). 2 To accord with this, Bhanudatta 
defines a Bhava not as a citta-vrtti, but as a rasanukUla-vikdra,. 
which is of two kinds, abhyantara (Sthayin and Vyabhicarin) 
and bahya (Sattvika, etc.). But to exclude too palpably phy- 
sical acts, he gives them a different name Cesta which, he 
says, is different from Vikara. The difference between the 
two is that while a Vikara like a tear cannot be made to' 


1 Bharata uses saliva as meaning also the opposite of mind, 
namely the physical body, and calls Bhava, Hava, etc. by the name 
‘ Sattvikabhinaya ’. See JV>£, Kasi ed., eh. XXIV. 1-7, 40. • 

gr5Rtsfiig4: 15 mi qhjRt i 

Abhinavagupta also says Mhi. Bhd., GOS, I, 

ch. 7, p. 343. But in his commentary on the section on Sattvika- 
bhinaya and Bharata ! s verse pqq; etc. (XXIV. 1-7), 

Abhinavagupta reconciles the two meanings of ‘ mind ’ and 
‘body’: 

H g%<Rqq|- gspFcrr squrtfr i gq =q i 

. . . m ^ ^iqq^cHt urm:, etc., gos, hi, p. 152. 

For a resume of some other interpretations of Sattva, see Kumara- 
svamin on the Prataparudriya (Balamanorama ed., p. 160) : Sattva 
as prdnamaya (from sidaty asrnin iti ) ; as Bala (strength) whereby 
these eight make us realize forcefully the presence of the Rasa; 
usage through yogarudhi and convention. 

2 Ri; V: 

g =q imngrcrqfcrsqrfg:, gqrnPr gqrsrcqrq; i g =q qrqr; sirfftr sqfq- 
qrRq; I qq =qpqq sqfJrqrfift: | | 
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appear according to man’s desire, a Cesta like angakrsti and 
aksimardana 1 is done by man of his own will: 

misfit %Rt # ft cisstoi a»ng8«n^ ft r 
f^RT: I fag s?Rft%BT: | I aiffRgfatfa^ ^ 

=q I ^7T ^ fq^RI^ *1*#, 

^ I RT, p. 69. 

Visvesvara, author of the Rasacandrika , 2 refutes Jrmbha or 
Jrmbhita proposed as the ninth Sattvika, and says that its 
acceptance would lead to other possible additional Sattvika-s 
like Kataksa. 


1 For Rupa angakrsti and angamardana would come under 
Gatramotana, one of the six Udbhasvara-s. Ujjvalanilamam * 
KM ed., p. 263. 

2 KSS 53, p. 83. 

13 
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RASA-SYNTHESIS 

Karuna 

The artistic mind has always shown a partiality for pathos. 
It is said that the sweetest songs are often songs of sorrow. 
The first Kavya in Sanskrit rose out of the sense of pity. 
Rasesu karuno rasah is a well-known anonymous saying. Ananda- 
vardhana says that the quality of sweetness which is the 
melting of the heart is found in the highest degree in Karuna: 

I Dhva. A II. 9. 

But to point out the beauty and appeal of a Rasa is not 
the making of any synthesis. By Rasa-synthesis is meant a 
. reducing of all Rasa-s to the nature of one, a formulation 
of one as prakrti and the rest as its vikrti-s. 

No Alamkarika ever attempted a Karuna-synthesis, but 
Bhavabhuti, in his drama, Uttarardmacarita , suggested such a 
synthesis in Karuna. Anandavardhana explains that the 
Ramayana is an epic of Karuna : 

ft W. ‘ #f5- 

I Dhva . T., IV, p. 237. 
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Bhavabhuti gave the same opinion when he said : ^ 

WIR ETT%cTH: . . . TO TOPR WTT|^ 

^ .... Uttararamacarita , act VII. 

• Writing a masterpiece dominated by Karuna, Bhava- 
bhuti, in a self-conscious mood, says through Slesa : 

W- ^°T 

ftsr : tot ttor I 

m ft r 11 

ibid., III. 47. 

c O! what a great play I have written! 5 he seems to 
exclaim to himself. By context, the passage refers to Tamasa 
observing the pathos that existed in everybody, though in 
different forms : 

Tm - rrr & sr sr to I 

RWfeaRRRIR^RR ¥Rft I 

Viraraghava’s comm., NSP ed., 1915, p. 99. 

A general import bearing on our present subject of Rasa- 
synthesis can also be seen in this verse. Bhavabhuti seems to 
say that there is only one Rasa, Karuna, and that it assumes 
•different forms called Srngara, etc. even as the same water 
assumes the forms of whirl, bubble, etc. Karuna is the 
prakrti; the other Rasa-s are its vikrti-s. Vlraraghava, a 
commentator, also saw such a meaning in this verse which 
shows that the interpretation is authenticated by tradition : 
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tfR^q: i ^oi I ^ ssifq 

fan fam - 1 wt 
s*m q^q^^wRrai^i qft^wiR. I ‘ ^^qf^im: 
*qTf|q& » ffcf I m% W . . . 

— *raft w *&. ^ w |S 
mft RTf% ^imrFlRT’-TR 07 ^ *m *& H3 W: l 

W% 3 Zfg&M fft I Vlraraghava’s comm., p. 99. 

To the Karuna-synthesis suggested by Bhavabhuti, this 
commentator added two arguments: one, that Karuna is 
present to the largest extent in life; and the other, that it is 
found not only in men with mundane attachments but in the 
Yogin-s also. These, however, do not make for the prakrti- 
vikrti-bhava in Bhavabhuti’ s verse, and that alone forms the 
meaning of 'synthesis’. In English, the word c sympathy * 
meaning ' response to another’s feeling of sorrow ’, has come 
to be used in an enlarged sense to mean all forms of 
aesthetic response and attunement of heart, citta-samvada ; 
and here is an argument in favour of a Karuna-synthesis. 
For it seems, the model and the supreme example of a 
complete attunement of heart, which poetry and ^drama 
effect, is certainly the attunement of hearts in Karuna. 

Santa 

A regular attempt at synthesis in the field of Rasa-s by 
a theorist is however to be seen earliest only in the Abhi. Bha . 
of Abhinavagupta. He sponsored the Santa-synthesis by 
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considering the Santa as the one fundamental Rasa of which 
the other Rasa-s are modifications. He called Santa the 
greatest Rasa, firstly because of its relation to the last and 
the greatest Purusartha, Moksa. Next, poetic delight called 
Rasa is always of a non-worldly (< alaukika ) character, shorn as 
it is of all mundane associations, a limitless, unbounded 
and ineffable bliss, and hence is of the form of Santa: 

flfRTRT 5IRRR fqqft- 

fr^T | . Abhi. Bha ., GOS, I, p. 340. 

Further, the Sthayin of Santa, the Atman, is the very sub- 
stratum of all mental activities; it is the one basic citta 
illumined by this Atman that takes the form of the vrtti-s of 
Srngara, etc. Thus it is Sthayi-tama; it is the Sthayin of the 
Sthayin-s, the prakrti of which Rati, Hasa and the rest are 
vikrti-s . Says Abhinavagupta : 

3R fl%i£terif*rqRR ^fiRR^ I ibid., p. 340. 

And according to some MSS. known to Abhinavagupta, the 
Santa Rasa section is found at the very beginning, even before 
the Srngara section : 

‘ SJTRf RTT«T WJTfrdRRRi: ’ TOt I ibid., p. 340. 

The Santa text found in Bharata, according to some, 
definitely states this Santa-synthesis in two verses: 

f^RI I 

fq^R: II 



198 


THE NUMBER OF RASA-S 


^ W #1#RT II 

M, GOS, I, pp. 335-6. 
This has already been shown above in the Santa Rasa 
section. 

Ahamkara-Srngara 


When Abhinavagupta was synthesizing the Rasa-s in 
Santa, a similar synthetic spirit was working in Bhoja who 
merged every Rasa and Bhava in a new Srhgara he formulated. 
He said that at the root of all Bhava-s lay the germ of Aham- 
kara, otherwise called Srhgara and Abhimana. It is a gum 
of the Atman and is the result of past good acts. By Ahamkara 
is meant a self-consciousness or the sense of c I ’ which marks 
off the cultured from the uncultured. It is that by which 
not only for himself but for others and other objects also does 
man have any love. In this sense it is called Atma-rati. It 
is this c ego ? or c self-love 5 that is the one Rasa. Its mani- 
festations are Rati, Hasa, etc. Thus this basic Srhgara is 
different from the first derivative of that name, the Srhgara 
developed from Rati. So this Srhgara-synthesis is not a 
synthesis of the first of the eight old Rasa-s of Bharata and 
others. This theory finds a brief statement in the fifth 
chapter of Bhoja’ s SKA and an elaborate exposition in his 
Sr. Pra. I have set this forth at great length in my Bhoja V 
Srhgara Prakaia and here I give only a brief account. The 
SKA says : 

il: sffiTCRfr || . 

V KM ed., ch. V. 1-2, p. 474. 
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(See also vrtti on p. 613 where Bhoja quotes Dandin and 
draws out his own theory from Dandin’s verse.) The Sr . Pra . 
says: 

SRI?:' II 


JR# mh V: I 

f# w. $ *a#ra*n 3fT?irc%: . . * 

Sr. Pra., Mad. MS., vol. I, pp. 1-3. 

While Abhinavagupta in his Santa-synthesis took his 
stand on that ultimate rippleless state of the Atman, Bhoja, 
adopting the Samkhya and Nyaya schools, took his stand 
on the Atman with its first shoot of Ahamkara. To 
Bhoja, even Santa would appear only within the world of 
Ahamkara.; for to him, any Bhava or Rasa can be experienced 
only through Ahamkara. Sama as much as Rati is the 
product of Ahamkara : 

. . . era SR: i s ^WR: #S#TR: 

R ^T: I m # 5[RT#t I tNti ST^qit: 

JR5RRR: W*?#? W3 # I 

Sr. Pra., Mad. MS., vol. II, p. 356. 

What is called Rasa is an experience of bliss uncondi- 
tioned by any name. So long as there is the knowledge of 
the state being Rati or Hasa or anything else, the spectator 
is only in the state of Bhavana and Bhava ; beyond this is the 
state of Rasa. Says Bhoja: 

# Jfls# JR# TO3T R m: I 
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*it qrqqiqqqqfcq fqq&qq: 

infill «rt ^ #stl n £r. Pra ., loc. cit. 

Thus Srngara, Hasya and Vlra are but Bhava-states in 
reality. The truth of Rasa is that it is only one and has no 
more name than Rasa. 


Preman 


Side by side with or rather within this Ahamkara- 
Srngara synthesis, Bhoja formulates a synthesis in Preman 
also. Preman to him is a fundamental love lying at the root of 
Rati, Sneha, Bhakti, why, at the root of all Bhava-s in much 
the same manner as Ahamkara itself. If a person laughs, 
it is because he loves to laugh; if he fights, he loves to do so. 
Thus all activities go to fulfil a certain love which is innate 
in man and which explains all his activities; it is this love 
which makes all his activities a self-fulfilment. Bhoja has 
three stages of his Rasa: the Purva Koti, the Madhyama 
Avastha and the Uttara Koti. In the first, it is the one 
Ahamkara; in the second, the one Ahamkara has become the 
forty-nine Bhava-s, each growing to its relative climax through 
its Vibhava-s, Anubhava-s, etc.; in the third, all these several 
Bhava-s become aspects of Preman, or rather ripen into 
Preman, from which stage again, experience passes into the 
primary stage of the one Rasa of Ahamkara: 


qq: ftqqwnqfoq^q TOqiq^Wriqqr ih q^q?- 
wifq(fo qjq^qqiss^q qq^far qRwn: 
WcRimiqft q^rfqqir 

i qqqiqfq 
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q&l I SKI, p. 613. 

In the Sr. Pra . he adds : 

fai Staioftrofo i 

Mad. MS., vol. II, ch. 11, pp. 352-3. 

This Preman-synthesis finds an advocate in Kavikarna- 
pura, the author of the Alamkarakaustubha 9 where he says : 

WJ wr TO: I Wfto- 

\ ... WI ^ — 

^ wi*i mm crcar m n » 

Varendra ed. 3 pp. 147-8. 

Rati-Srngara 

The Agnipurana took Bhoja’s Ahamkara, but instead of 
raying that Rati and all other Bhava-s emanated from it, 
It said that Rati was the first-born of Abhimana which was 
itself a product of Ahamkara and this Rati modified itself 
into Hasa, etc. It further went behind Ahamkara and said, 
that Ahamkara is the first manifestation of Rasa or Camat- 
kara which is the manifestation of the ananda, the innate 
nature of the Supreme Being called Para Brahman: 

am w m wn&m % i 

^1% TO II 
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3TR;?: flf5Rg*q R ¥;3[RH I 

s^i%- er m ii 

3H?ra^i nm *: #si^r m - 1 
?ratsfltoFrefi$ rhih ii 
ajfalHISft: RT R 1 

s*d^n*jffen»n»n^ s am # w n 
gt^r: wiPRft ircw ap^r: i 
^Wl^^tsar (qtei) qM(fyweFiT: || 

Agnipurana , ch. 339, vv. 1-5- 

An almost similar Rati-synthesis, which makes all the nine 
Rasa-s manifestations of Rati is seen in the Svdtmayogapradipa y 
quoted . by Kumarasvamin in his commentary on the 
Prataparudriya : 

Balamanorama ed., p. 212* 
Adbhuta 

Wonder is an invariable element in all enjoyment, mun- 
dane or artistic. In art and literature, the element of surprise, 
extraordinariness, wonder, is present everywhere. The very 
theme has to be striking; for, when we see an extraordinary 
situation, do we not describe it as being dramatic? Wonder 
helps love. Hasya is only reversed wonder. The part 
Adbhuta has in Vira is too patent; Bharata describes Adbhuta 
as born of Vira. The hold of Adbhuta on the minds of the 
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audience is fully realized by Bharata who says that the 
dramatist must so work out his story, so weave it, hide some* 
and reveal some, that the audience may get at each step 
a surprise and a thrill. One of the ends which the means to 
developing the plot called the Samdhyanga-s serve is the 
presentation of the story in a wondrous manner, ascaryavad ' 
abhikhydnam [NS> Kasi ed., XXI. 54). There is again the 
need to complicate intricately the problems of the story and 
give out a series of revelations in the end, thus carrying away 
the heart in the end with thrill after thrill. This can be 
realized, for instance, when the closing scene of the Mrccha - 
katika or the Malavikagnimitra is read. The story has to be, 
says Bharata, in the form of a cow's tail, bushy at the end, 
with a crowd of surprises. There must be Adbhuta in the end:. 

3r m sg<r: mb n 

foq ft || MS, XX. 46-7. 

VO 

Similarly, on the side of verbal expression, the Vacya- 
vacaka, or the Vacikabhinaya in drama, Bhamaha and 
Dandin made a synthesis in Adbhuta when they praised 
Atisayokti as the one great figure of which the rest are but 
several forms : 


fNr frnaft i 

Kavyalarrikara of Bhamaha, II. 84-5* 
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m i 

3#BRI^T»fl*r^Wl|: wm, i 

II Kl, II. 214-20. 

This point has been explained at some length by Ananda- 
vardhana and Abhinavagupta in the Dhva. A. and the Locana, 
III, pp. 206-9. The striking quality of poetic expression is 
. Atisaya and Adbhuta : 

. . . 

Locana, p. 208. 1 

This Adbhuta or element of surprise characterizes the 
‘■climax-condition of all the Rasa-s. Adbhuta thus permeates 
a composition, its Alamkara, Vastu and Rasa. 

The regular theory of a synthesis of Rasa-s in Adbhuta 
was however made by an ancestor of the author of the Sahitya- 
" darpana . He was known as Narayana. In chapter 3 of his 
■Sahityadarpana , Visvanatha speaks of this Adbhuta-synthesis 
•in his Vrtti on verse three, in the name of his ancestor, 
Narayana, and quotes a verse and a half to that effect from 
•the writing of one Dharmadatta. This Dharmadatta is cited 
•as reviewing Bhoja’s Srngara- theory in the Rasasudhanidhi of 
Sonthi Mara Bhattaraka, available in a manuscript in the 
Madras Govt. Oriental MSS. Library (MT 3210). This 

1 Under Adbhuta Rasa, Bhanudatta says in his Rasataranginii 

Under Citrokti mentioned here, he brings all expressions turning 
on Laksana : <3r | - 
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Dharmadatta evidently wrote an Alamkara treatise in which, 
he stated the theory of Adbhuta-synthesis first propounded 
by Narayana. The text of this synthesis in the Sahityadarpana : 
runs as follows : 

WErM^IR^T: I cRiPM ^ 3W- 

— 

aWf^RSR^ W. II 

vo 

WTOt Wi r sft I ch. III. 

It is accepted that Camatkara is rasasvada . This Camat- 
kara is a fillip to the mind which is in essence a wonder*. 
The lokottaratva of all rasasvada, accepted on all hands, again 
points to Adbhuta. 

Kavikarnapura subscribes to this idea and incorporating 
it in his description of rasasvada says : 

Ic^T — 


# SRaWRt A fcfl 51 # w. I 
citobrsr^ w . ii 




Alamkarakaustubha, p. 137^ 
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Bhanudatta too accepts that in Srngara and other cases 
there is an element of Adbhuta as anga ; where it is angin, the 
Rasa becomes Adbhuta proper: 

» trq ^1: I m mm W. I 

RT, ch. 1. 

Prabhakara, author of the Rasapradipa 1 refutes this 
Adbhuta-synthesis : 

— fR7 RRpftlR si|d RR I 'dfel- 

i m Rig i Rflft- 

I Rift swifts VI | #^3 

I 

* Prabhakara points out that the relish in each Rasa is 
distinct [vilaksana) and proceeds from a distinct Sthayin. 
Adbhuta cannot also be said to be the continuing factor, like 
a Sthayin in and through all its Vyabhicarin-s, in all Rasa-s 
or their Sthayin-s; clearly, Adbhuta does not exist in Soka. 

He says further that to have a Rasa, its Vibhava-s, etc. 
must have been presented ; no poet includes in his presenta- 
tion the Vibhava-s, etc. of Adbhuta when presenting other 
Rasa-s. If, however, it is held that the Camatkara relished 
in all Rasa-s is Adbhuta and it is the latter that we call 
Rati, etc. because of the Vibhava-s of Rati, etc. that are 
presented, we might call these cases of Adbhuta, and not 
Rati, because of the continuing Vismaya; if Vismaya is not 
present, then its relish is ruled out. If it is contended that 
all the Rasa-s produce additionally a separate Adbhuta, let 

1 1 Princess of Wales Sarasvati Bhavan Texts No. 12, p. 40. 
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them; but it cannot be called Rasa; it has been given the 
name Camatkara; nothing is gained or lost by calling this 
Camatkara, Adbhuta Rasa; 

... aQqftqrai^, =q 

S =qi|cl ^ mfc- 

^q33IFd#RT I d5f df| 

W&m, i aprar afttftuiroft asraiaprawi^. i 

ERfoprassr: sprat 

TO l % ^3: wft dstfcq^qjRtei^ $q)%$3*rairo^ | 

m m qftw g ^wwTqqt q # #?: i 

i P . 40; see also p. 10. 

He adds in the end that he has refuted this theory of 
‘Adbhuta in all Rasa-s 3 in his earlier Alamkara work, the 
Alamkararahasya , also, which is not available to us now. 

On the practical side, Saktibhadra’s Ascaryacudamani 
illustrates the dominating Rasa of Adbhuta, and this has been 
explained in detail by Professor Mahamahopadhyaya S. Kup- 
puswami Sastriar in his Introduction (pp. 12-15) to the Bala- 
manorama edition of this play. The now lost Krtyaravana 1 
also seems to be a play which specialized in Adbhuta. Towards 
the end of the 17th century, young Mahadeva wrote his 
Adbhutadarpana , where Rama is made to say : 

sRtfWta ras ii km 55, iv. 8. 

1 See my Some Old Lost Rama Plays, Annamalai University, 
1961, pp. 27 ff. • 
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Rasa only One 

It may be granted that an element of wonder, the Bhava 
of Vismaya as a Samcarin, enters many Sthayin-s and Rasa-s, 
but it is absent at least in Soka and Karuna as Prabhakara. 
effectively points out. Though rasasvada is citta-samvada and 
is called Camatkara, the citta-samvada is not, in all cases, of 
the form of an c enlargement ’, vistara . There is Viksobha as, 
in Bibhatsa, and there is Druti as in Srngara and Karuna. 
This Druti of Srngara and Karuna is totally absent in Raudra,, 
Bibhatsa, Bhayanaka and Adbhuta, and in this way the 
Karuna-synthesis is defective. Abhinavagupta’s Santa and 
Bhoja’s Ahamkara-Srngara, going to the very substratum of 
the emotions, may be conceded some validity; so also the 
synthesis in Preman, Vira meaning Preman for Utsaha, and 
so on. 

But though it might be difficult to prove and accept that 
all the Rasa-s are but forms of some one of them, it has been 
recognized by all writers that Rasa as such, the ineffable 
bliss, is one. Rasa is Rasa. It has no other name. It is- 
one. It is like the Brahman or the Sphota. The names 
Srngara, Vira, etc. and the consequent plurality and difference 
are ultimately unreal; or they are at best like parts or aspects- 
of a whole. Hence it is that Bharata also, says Abhinavagupta* 
uses the singular number when speaking of Rasa: 

H ft I 

JV& GOS, I, pp. 273-4. 

^ur osfTqfai i ^ 

snaw, m ^ ‘Wist’ ($r\\y 
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sew i pfig; 

qr, s^iftqRisftq 3*rciRqsift qr, siftft- 
qreqq#? TOSifosHifr qr, wi^ifot 

(?) I Abhi. Bhd., GOS, I, p. 269. 

Again, commenting on the sutra of Bharata, na hi rasad 
rte y etc. Abhinavagupta says that though names are given to 
it differently according to its evoking conditions, Rasa is 
fundamentally one, and hence it is that Bharata refers to it in 
the singular number: 

qfqqqqq Iqrq^q qpfH*qjq*mw: i ir$ rj^r 
TO; im ^ i q#q 

T^TR: I ibid., p. 273. 

Abhinavagupta says that therefore Rasa and Natya mean 
the same thing. 1 * * In experience also we find that our relish 
is one undefined state of the form of a repose of the mind, 
Visranti. Bhatta Narasimha,. a later commentator on Bhoja’s 
SKA, in his exposition of Bhoja 5 s Rasa theory, points out that 
Rasa as relish, svada , is one: 

Rsi%q Rifqq fq; ? TOffo %j;, 

§3^qTO RRTRT? ^ 

m rtto ; ^ r cittNi — 

‘ a# (*13:) ^n(^) ^ I » 

. . . Mad. MS., MT, 2499, p. 150. 

1 Cf. his Locana, p. 149: jftcqicHI ^ ?T%st jflSTH, etc.' Of. 

alsb Abhinavagiipta’ s borrower Sarngadeva : ’ iTJ S|g l »^t | 

'• ■■■ ; ' ' - ■ SR, VII, 17v 


14 
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Kavikarnapura states the point more elaborately and 
clearly. He considers a certain blissful state of the mind, 
which is a quality ( guna ) of the mind established in the 
sattva-guna and completely devoid of any touch of either 
rajas or tamos, as the one eternal Sthayin and the one eternal 
Rasa. This Sthayin called Ananda or asvaddnkurakanda , 
' the root of the sprout of relish \ is separately and diversely 
named according to the different causal conditions, the 
Vibhava-s. The difference between this writer and Abhi- 
navagupta and others is that he expressly postulates a Sthayin 
also for this one Rasa which they do not in so many words, 
for, according to them, the question of the Sthayin does not 
arise in this state of relish, the two being identical. In fact, 
even according to Kavikarnapura, the Rasa is Asvada and 
the Sthayin also is the same, the only difference being that 
in the latter, it is still in an undeveloped dormant condition, 
ankura and kanda : 

Set: II 

fMr: — I 

II V. 63. 

W. ^tsft I 3 1 Rwt 3^5SRiR- 

flfim ftsRT i Alamkarakaustubha , V, p. 122. 

Commentary: tr«R ^ ^ 

— a R# i e 9#: 3 tbih5r- 
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i[Fmi fWRT *rt^q ft# qqft fm: | q%R irq ?RfeR: 
^HfP^RTq^FlkT Ssfl^ ^if^rR:, # 1 :, ^T- 

f^rm:, *Rft, m ^ *3 ^lim# q#: 

#FRn^iwHi mrfqqfqrotf ^anB^n^:, w- 
fafgmSK:, fRnftjqfqqpRRi’ qqHrft I p. 122 . 

In the same chapter, Kavikarnapura again states this in 
clearer language: 

WRift pi W II V. 70. 

m 3 3xWH$cA«IP5, 3^1## ^ I 

3 SWlf^RIRft I RWI flfwift^f#^!# R?R Rq <£flxR: W,%R 

*m\ i era 3%: — 

w m ^ j| 1 

sqrfqftsmRMR, mz? sqm: 11 v. 71. 

Rnftrc: m qRTftqRRq#^qRq%rq stfot- 
ftmftftR p, qqr sqita qq ft?:, mm# rp i 

Comm. : a^q^qi^ %R«T^pfftq<qR | 

mi ftmmmi: qi^Rst qri% . . . q%? RRqrfq 1 PP . 130-1. 



CORRECTIONS AND ADDITIONS 


Corrections 


Page 

Line 

Read 

22 

6 


35 

11 


46 

5 from below 

prompted 

122 

10 

> ' \KA, XV. .19 


Additions 


p. 36. • Santa Rasa Kavya-s : 'V ‘ : t 

Before the ; Rajatarangini of Kalhana is - to be mentioned 
the Antaratmacarita which Bhoja cites in his Srhgara Prakdsa as 
a Kavya inculcating the fourth Purusat;tha of Moksa. See 
my Bhoja! s Srngara Prakdsa (1963), p. 810. 

p. 42, fn. 1. The Navagrahacaritandtaka , the astrological allegorical 
.play in three acts by Ghanafyama has , been published by 
the Sarasvati Mahall Library, Tanjore, 1963. 

p. 45. To the forty philosophical and religious allegorical plays 
, ! mentioned here, the DharmoddKaraha by Durge&vara, son of 
Dharmesvara Mocjha, recently published in GOS (no. .151,, 
1966) may be added. Probably extending to five acts, this 
play presents the Dvapara age as the hero contending against 
the Kali, the anti-hero; Dharma, Dana and other virtues are 
on the side of the former, and several vices on the side of 
the latter. 



INDEX 


WORKS AND AUTHORS 
Sanskrit 


PAGE 


PAGE 

Akalanka 

43 

c Amrtamathana 5 ( c Asura- 

Aksapada (Gautama) 

82 

vijaya % c Laksmisvayam- 

Agnipurana 201-2 

vara 5 ) 

2,3 

Adbhutadarpana 

207 

Amrtananda 

57, 61, 95 

Adhyatmakalpadruma {Santa- 


Amrtodaya 

41 

rasabhavana) 

23 

Alaka 

7 

Anantadeva 

45 

Alamkarakaustubha 1 18,120,133, 

Anantanarayanasuri 

44 

145,165, 177,188,201, 210-11 

Anantapandita 

43 

Alamkararahasya 

161, 207 

Ananta Bhatta 

102 

Alamkarasamgraha 

57, 95 

Anargharaghava 

187 

Alamkarasarvasva 

57 

Anumitiparinaya 

42 

Allaraja 

170 

Anuyogadvara-sutra 24, 66-7, 


Avatarakavi 

84 

157-60, 180-1 

{Bauddha-) Avadanakalpalatd 

Antaratmacarita 

212 


36,50 

Antarvyakarananatyaparisista 

44 

Avadhutarama 

38 

Abhinavagupta — frequently 


Avaloka see Dasarupakavaloka 

Abhinava Carukirtipandita- 


Asvaghosa 

23, 39 

J carya 

38 

Asvatara 

11 

Abhinavabharati — frequently 


Astasati 

43 


Amarakosa 6, 55 ‘Asuravijaya’ ( c Amrtamatha- 

Amarakosavydkhya-s 6, 7, 55 na’, c Laksmisvayamvara 5 ) 2,3 



214 THE NUMBER OF RASA-S 



PAGE 


PAGE 

Agamadambara 

39-40 

Aaci tyavicaracarcd 

50 

Atmapujd 

115 



Atmavildsa 

38 

Kapila (writer on aesthetics) 

Anandarayamakhin 

41 


188 

Anandavardhana 15-17. 

,22, 

Kambala 

11 

28, 29, 32, 35, 50, 59 : 

,72, 

Karpuramanjari 

61 

73, 85, 128, 136, 194, 204 

Kalikalmasakautuka 

38 

Apadeva 

45 

Kalitandavanataka 

42 

Aptamimdmsa 

43 

Kalpadrukosa 

7 

Ascaryacu damani 

207 

Kallinatha 

9b 



Kalhana 

36 

Indiresa 

38 

Kavikarnapura Gosvamin 

Induduta 

37 

41, 118, 120, 133, 145, 



177, 188, 205, 21B 

Isavasyopanisad 

91 

Kadambari 

174, 175 

Isvarakrsna 

81 

Kdma-siitra-s 

8 

Isvarasataka 

84 

Kalidasa 1, 2, 

165, 172 

Ihdmrgi ( Sarvavinoda ) 

44 

Kaliprasada 

37 



Kavyakautuka 

48 

Ujjvalanllamani 143, 169, 191, 

Kdvyakautakavyakhyd 

48 


193 

Kavyadarpana 

167 

(see also Rupa Gosvamin) 

Kavyaprakasa 52, 60, 78, 

167, 170 

Uttar aramacarita 132, 194-5 

Kdvyaprakdsavydkhyd 

84, 98 

U ttarardmacarilavydkhyd 

195-6 

Kdvyamtmdmsd 

8, 48 

XJdbhata 13,47, 70, 71, 118, 119 

Kavyavildsa 

156 

Upanisad(-s) 52, 58, 86, 91, 185 

Kavyadarsa 

121, 204 

Upanisadbrahmendra 

148 

(see also Dandin) 


Upaveda-s 

65 



Upeyandmaviveka 

148 

Kdvydnusdsa7ia and Vydkhyd 59, 

Ubhayabhisarika 

1 

104, 121-2, 158, 172, 188, 190 

Umasvati 

24, 160 

(see also Hemacandra) 


Kaiiyalamkara (of Bhamaha) 

21, 203 


E/cavali 


165-7 



INDEX 


215 


PAGE 

Kdvyalamkara (of Rudrata) 

1 18, 122, 125-6 
(see also Rudrata) 
Kavydlamkarasarasamgraha 1 3 , 

47, 70 


,, and Vydkhya 128-9 

Kuntaka 50 

Kumar asambhava 174, 175 

Kumarasvamin 165-7, 192, 202 
Krtyardvana 207 

Krsna, Aubhalarya 57 

Krsna Avadhuta 44 

Krsnakanta Vidyavagisa 38 

Krsnabaladevavarman 44 

Krsnabhakticandrikdndtaka 45 

Krsnamisra 40, 1 85 

Krsnananda Sarasvati 44 

Kesava 7 

Kaivalyadipika 31, 101, 133, 

142, 168, 179 
KaivalyavaUiparinayavildsa 37 

Kondu Bhatta 45 

Kohala 8, 12 

Ksirasvainin 6 

Ksemendra 35, 36, 50 

Gangadhara 1 6 1 

Gangarama Jadi 154 

Gandharvaveda 65 

Gitagovinda 38 

Gitaddmodara 38 

Gliavitardga ( Bdhubalisvami - 
astapadi) 38 


PAGE 

Gita 26, 35, 87, 91, 108 


Gitdvyakhya 

35 

Gunacandra 

129, 170 

Gairvanivijaya 

45 

Gokulanatha 

41 

Gopa, Nandilla 

101, 185 

(Bhatta) Gopala 

78, 84, 98 

Gopaladeva 

57 

Gautama (Aksapada) 

82 

Gautama (Dharmasutra) 112 

Gaudapada 

81 

Ghatakarparakulaka-vrtti 

172 

Ghanasyama 

42 

Caturbham 

1 

Candragomin 

25 

Candrikakara (commentator 

on the Dkuanydloka) 

22, 49 

Caritrasundaragani 

38 

Cittavrttikalyana 

41 

Citracampu 

39 

Citradhara 

170, 181 

Gitsuryaloka 

44 

Cirahjivibhattacarya 

156 

Cetoduta 

37 

Cai tanyacandro day a 

41 

Caitanyacaritdmrta 

132, 143 

Chandogyopan isad 

91 

Jagannatha (J. V . Kavya) 38 

Jagannatha 59, 60, 86, 87, 
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102, 137, 140, 169, 177, 


180, 

181, 190 

Jayadeva 

38 

Jayanta Bhatta 

39, 40 

Jata vedas 

42 

Jivadeva 

42 

Jwanmuktikalydna 

41 

Jivasamasa 

158 

Jivanandana 

41 

Jmnacandrodaya 

44 

J ndnamudraparimya-kavya 3 7 

Jndnavildsa-kavya 

38 

Jndnasuryodaya-nataka 

43 

Tikasarvasva 

7, 55 

Tandu (Bharataputra) 

5 

4 Tandu 5 (Sivagana) 

3-8 

TattvamudrabhadrodaycL 

44 

< Tanda 5 

7 

c Tandin 9 

5 

4 Tandy a 9 

5,7 

Tapasavatsaraja 

111, 165 

Tdrabhaktitaranginl 

43 

Tirthaprabhandha 

39 

Tota, Tauta 48, 88, 89 

Trikandasesa 

7 

6 Tripuradaha 9 

3, 9 

Trilocanacarya 

42 

TrivenI 

44 

Dandin 1, 118-20, 141, 199,203 

Darpadalana 

50 


PAGE 

Dasarupaka 5, 10, 51, 121, 


125, 169, 173-5 
Dasarupakavaloka 10, 21, 29, 


30, 52-4, 85, 90, 169, 

173 

, 175 

D amodar airama 


45 

Divyasuricarita 


39 

D urges vara 


212 

D vadasasahasn 


10 

Dhanamjaya 51, 54, 

124, 

, 173 

Dhanika 


51-3 

Dharmadatta 

204, 

205 

Dharmadeva Gosvamin 


44 

Dharmavijaya and Vyakhyd 

41 

Dharmavij ayagani 


23 

Dharmasastra (Gautama) 

112 

Dharmasuri 


1.2 

Dharmesvara Modha 


212 

Dharmo daya-kavya 


44 

Dharmodaya-ndtaka 


44 

Dharmoddharana 


212 

Dhvanyaloka 15, 32, 48, 

85, 



160, 194, 204 

(see also Anandavardhana) 
Dhvanydlokacandrika 22, 49 

(see also Candrikakara) 
Dhvanyalokalocana — frequently 


NandikeSvara, Nandin 6-9 

Namisadhu 48, 71, 72, 127, 136 
(Bhatta) Narasimha 209 

Narasimhami^ra 43 

Nalladiksita . 41 



INDEX 


PAGE 

JVavagrahacarita (- ndtako ) 42, 212 
Nagadeva 39 

J\fagarasarvasva 1 88 

JVagdnanda 22, 24, 25, 29, 

30, 48, 55, 70, 83, 114 
JSfdgdnandazydkhya 70 

Mdtakalaksanara tnakosa 187-8 
JVatyadarpana 129, 136, 170, 

182, 184 

jVdtyavarttika 24 

Natyaveda 10 


Jsfatyasastra (ofBharata) — 
frequently 

Ndtyasdstravydkhya (of Abhi- 
navagupta) see Abhinava- 


bharati 

JVdtyasdstravydkhya 

(ofUdbhata) 47 

(Bhatta) Nayaka 49, 50 

Narada 9, 11 

Narayana 204-5 

Narayana, Vidyavinoda 7 

Nrsimhakavi 42 

Nrsimhadaivajna 44 

JVaisadh iyacarita 168 

JSfauka, on Rasatarahgini 154, 176 
Nyaya-sutra-s 82 

Patanjali 81, 89, 106 

Padmasri 188 

Padmasundara 44 

Par^vadeva 9 

Pasandadharmakhandana 45 
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£ Purandaravijaya 5 1 

Purnaguru 42 

PurnapurusdrthacandrGdaya 42 

Pracandarahudaya 42 


Prataparudriya-vydkhyd 165-6, 

192,202 

Pratlharenduraja 70, 118, 

128, 129 

Prapancahrdaya 65 

Prapannasapin dlkarananirasa 45 
Prabodhacandrodaya-kavya 40 

Prabodhacandrodaya-nataka 40, 157 
Pra b o dhacan dro daya-vyakhya 


84, 101, 185 

Prab odho daycinataka 

43 

Prabhakara 161, 206, 208 

Prasamarati 

24, 160 

Bahurupamisra 

10 

Banesvara 

39 

Bahubalisvami-astapadi 


( Gitavitardga ) 

38 

Buddhacarita 

23, 36 

Brhadaranyakopanisad 

185 

Bopadeva 133, 142 

, 143, 169 

Bauddhavadanakalpalata 

36, 50 

1 Brahman J ( c Druhina ’, 

c Padmabhu ’, c Pitamaha 5 ) 

2, 3, 4, 9, 

10, 11,46 

Brahma-bharata 

5, 10, 11 

Bhaktiduti 

37 

Bhaktirasdmrtasindhu 

143 
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Bhaktivaibhavanataka 42 

Bhagavadgita see Gita 
Bhagavadbhaktirasdyana 1 46- 5 3 , 

161, 184-5 


Bharata — frequently 
Bharatamallika 7 

Bhartrhariniwedandtaka 46 

Bhartrharirdjyatydgandtaka 44 

Bhallata 93 

Bhavabhavana 158 

Bhavabhuti 194, 195 

Bhavanisamkara 41 

Bhagavata 36, 152, 168 


Bhagavatamuktaphala 31, 101, 

133, 142-3, 168 
Bhdgavatamuklaphalavydkhya 
see Kaivalyadipika 
Bhanuji 6 

Bhanudatta 124, 130, 137, 
154,157,176-8,180, 

189-92,204, 206 
Bhamaha 1,2,21,118-19,203 
Bharatamanjari 35, 50 

Bhavandpurusottama 41 

Bhdvaprakasa 5-11, 175, 185 
(see also Saradatanaya) 

Bhoja 20, 51,52, 74, 75, 79, 

86, 91, 120, 123, 131-40, 
174-5, 182, 184, 188, 189, 
191, 198-20, 204, 208, 

209, 212 

(see also Srngdraprakasa and 
Sarasvatikanthdbharana) 



PAGE 

Madanaparajaya 

30 

Madhusudana Sarasvati 


146-153, 161, 

184-6. 

Madhvavijaya 

30 

Manoduta (four different 


poems of the same name) 


37, 38 ; 

Manodulika 

37 

Ma?iddramarandacmnpu 120, 155* 

Mammata 51, 60, 78, 169, 

170, 177 

Mallanaradhya 

45. 

Mahadeva 

207 

Mahdbhdrata 17, 19, 23, 

32, 

35, 36, 50, 73, 86, 180' 

Maharudrasimha 

38 

Mahimabhatta 

180 

Matrgupta 

181 

Mayavijaya 

44 

Mayuraja 

165 

Mara Bhattaraka, Sonthi 

204- 

Mdlavikdgnimitra 

208 

Mithydj mnakhandana 

42. 

Muktiparinaya 

41 

Mun dakopanisa d 

91 

Mudritakumudacandra 

42 

Munisundarasuri 

28 

Murari 

187 

Mrcchakatika 

208 

Meghadula 

172 

Meghadutasamasydlekha 

37 

Meghavijaya 

37 

Ado haraj apardj ay a 

40, 44- 
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Yajnanarayana, Cerukuri 

45 

Tatirajavijaya ( Veddntavilasa) 

45 

. Tatiraj a v ijaya-s 

39 

Yasaicandra 

42 

Tasastilakacampu 

39 

Ya£ahpala 

40 

Tatraprabandha 

39 

Tadavaraghav apart daviya 

44 

Tamalastakat antra 

10 

Togasiitra-s 81, 89, 106, 110, 

114 

Togasutrabhasya 8 1 , 

106 

Raghuvamsa 17, 84, 120, 


171, 174, 175 

Ratnakara 

7 

Ratnavali 

8 

Ravidasa 

42 

Rasakalika 61, 62, 164-5, 

Rasagangadhara 60, 86, 102, 

183 


137, 141, 169, 171, 177, 


180, 187, 190 
(see also Jagannatha) 
Rasacandrikd 154-5, 190-1, 193 
Rasatarangini 124, 130, 137, 
154-7, 176, 189, 191-3, 

204, 206 

(see also Bhanudatta) 
Rasatarangi nwydkhyd JVauka 



154, 

176 

Rasadirghika 


155 

Rasapradipa 

161, 

206 

Rasama njarivyakhyd 


102 

Rasarainapradipikd 

170, 

176 



PAGE. 

Rasaratnahara 

121 

Rasaratnakara 

61, 62; 

Rasavilasa 

102: 

Rasasudhanidhi 

204 

Rasarnavasudhakara 52, 134, 


166-7, 175, 191 

(see also Sihgabhupala) 

Raghavabhatta 

182' 

Rajacudamanidlksita 41, 167-8- 

Rajatarangini 

36. 

Raj araj avarman 

45 

Rajasekh^ra 

8, 48- 

Rajasekhara, Kolluri 58 

Ramacandra 

129, nO- 

Ramarama 

37 

Ramanuja Kavi 

42: 

Ramanuj aguru 

42: 

Ramanuj acarya 

45 

Ramayana 

35, 50, 194 

Ramayanamanjari 

35, 50- 

Rayamukuta 

7 

Rahula 

24, 56, 188 

Rudrata 47, 48. 

, 71, 72, 79, 


118, 119, 122, 126-8, 131, 


134-6, 172: 

Rudrabhatta ( Rasakalika ) 6 1 , 

62, 164-5, 183 
Rudrabhatta (Srngaratilaka) 

172, 173 

Rupa Gosvamin 37, 143, 

151, 169, 190, 191, 193- 

Laksmidhara (Alamkara work) 27 
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'■ Laksmisvayamvara 5 
: (‘ Amrtamathana % 
c Asuravijaya ’) 

2 

Laghuprabodhacandrodaya 

40 

Lihgadurbhedanataka 

45 

Lokananda 

25 

Locana see Dhvavyalokalocana 

Lollata 47, 72, 79, 125, 

126, 

128, 129, 131 

Lolla Laksxmdhara 

26, 27 

Vakroktijivita 

50 

Varadacarya 

45 

Vararuci 

1 

Vastuvij nanaratnakosa 

23 

Vacaspatya 

6 

"Vatsyayana 

8 

Vadicandra 

43 

Vadiraja 

39 

'Vasuki 1 1 5 12, 52 

Vasudeva 

61 

Vikramorvasiya 

1,2 

Vij nanatarangin i 

38 

Vidyadhara 

165-7 

Vidyanatha 

61, 139 

Vidyaparinaya 

41 

Vidyarama 

155 

Vidyavinoda Narayana 

7 

V inay a vij ay agani 

24, 37 

Vimukti 

94 

Vivekacandro dayanatik a 

44 

Vivekavijaya 

42 


PAGE 

Visvanatha 53, 56, 57, 100, 

119, 123. 175, 188, 204 
Visvanathasimha 145 

Visve4vara 154-5, 190, 193 
Visnudasa 37 

Visnudharmottara 51 

Viratarahgini 181 

Viraraghava 195 

Venkatanatha 


(Vedantadesika) 41, 53 

Venkatanarayanadiksita 139 
Venkatacarya (of Uda- 


yendrapuram) 

44 

Veda Kavi 

41 

Vedantavilasa ( Yalirajavijaya ) 45 

Vedantacarya 

(Manasaikatti) 

45 

Vedantacaryavijaya 

39 

Vaijanatha 

43 

Vaidyanatha 

61 

Vyaktiviveka 70, 80, 

130, 189 

Vyaktivivekavyakhya 100, 

118, 130 

Vyasa (on Rasa) 

9 

Vyasa ( Mahabharata ) 33, 35, 

36, 73 

Vyasa ( Yogabhasya ) 

81, 106 

Saktibhadra 

207 

Samkara (Siva?) 

9 

fjamkaravijaya-s 

39 

Samkaracarya 

26 

Sankuka 47, 72, 127 

Sab dakalpa druma 

6,7 
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Sakuntala 17, 165, 182. 

Sdkuntalavyakhyd 182. 

Santarasabhavana 

(. Adhyatmakalpadruma ) 23 

Santasudharasakavya 23-4. 

Saradatanaya 4, 5, 8-12, 27, 

52, 175, 185 
Sdriputraprakarana 23, 39 


Sarngadeva 77, 83, 95, 122, 

124, 130, 209 

Singabhupala 52, 134, 166, 

168, 188-91 
Siva (Sadasiva) 2-10. 

Siva (dramatist) 44 

Sivabhaktanandandtaka 45-6 

Sivanardyanabhanjamahodaya - 


natika 

43 

Sivarama (Magan an davyakhya) 70 

Sivarama ( Rasaratnahara ) 

121 

Sivalingasuryodaya 

45 

Siladuta 

38 

Suklabhudeva 

41, 102 

Suklesvaranatha 

43 

Srngaratilaka 

172-3 

Srngdraprakdsa 51, 75, 

91, 

133-6, 174-5, 184, 

189, 

191, 199, 200, 212 

(see also Bhoja) 
Srhgarasarani 

170 

Srngarasdra 

(Ratnakheta) Srinivasa- 

140 

dlksita 

41 

Srinivasara tnavijayanatikd 

43 


PAGE- 

Sriharsa (, Ndgdnanda ) 24, 83* 

Sriharsa ( Jsfatyavdrttika ) 24 

Satsahasri 10’ 

Sanmatanataka 39* 

Samkalpasuryodaya 41, 58’ 

Samgitaratndkara 78, 83, 122, 

124, 130, 209 
Samgit asamayasara 9* 

Samgitasudhakara 58-9, 63-5, 

120, 162-5, 168, 188 


(see also Haripaladeva) 


Satsangavijayanataka 

43- 

Sadasiva-bharata 

5, 11 

Samantabhadra 

43- 

Samarapumgava 

39> 

Sarasvatikanthabharana 20, 51, 

74, 75, 120, 131-3, 

136, 

138, 189, 

198, 201 

(see also Bhoja) 


Sarasvatikanthdbharanavydkhyd 209 

Sarvavinoda ( Ihamrgi ) 

44- 

Sarvasiddhanta 

146 

Sarvananda 

7, 55 

Sdmkhyakarikd 

81, 106: 

Sagaranandin 

187, 188 

Salva 

61 

Sahityakalpadruma 

58 


Sahityadarpana 53, 55, 100, 

119, 175, 204, 205* 
Sdhityamimdmsd 74, 134 

Sahityaratnakara 12. 
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Bhagavan, devata of Santa 
Rasa 56-7 

Bhagavata-dharma-s 1 48 

Bhakti, Bhakti Rasa 27, 3 In., 
37,-38, 42, 43, 45, 56, 58, 

92, 118-22, 124, 141-53, 187 
5 Anga Rasa-s of 142-3, 

149-50 

Bhava, any Bhava can 

become Rasa 79, 125-9, 134-8 
Bhayanaka, three varieties 
of 178 

Blbhatsa, varieties of 884), 178 
Bliss, difference in degree in 
different Rasa-s 184-5 

Brahman 56, 156 

, Alambana of Santa 56 

, devata of Santa 56 

, Nata compared to 49 

, ultimate basis of Rasa 185, 

201, 208 

Brahmananda, rasasvada akin 
to 185 

Brahma Rasa 59, 63, 64, 162 
Brahmi-vrtti 59 

Buddha, Buddhism, 

Buddhist 39, 56 

Caitanya 143 

, Alamkara-Sastra by fol- 
lowers of 143-50 

Caitanya cult 41 

Campu 38-9 


Carcari, dance 
Citra Rasa 


page 

8 m 
160-1 


Dance 3, 4, 5 

Dance-drama 4 

, — in temples 1 

Dasya 142, 144-5, 150 

Day a Vira, see under Vira 
Dharma 17-19, 178, 179 

( see also under Purusartha-s) 
Dharmakhyanapurana 1 9 

Dharma Vira, see under Vira 
Dharma Srngara, see under 
Srhgara 

Dhira-lalita 133 

Dhira-^anta 133 

Dhirodatta 133 

Dhiroddhata 133 

Dima 3, 9, 16, 184 

, Rasa-s in 16, 99, 116 
Drama 

, appeals differently to 
different spectators 17, 

18, 32 

, as entertainment 21 

, as vehicle of spiritual 
education 23, 25 m 

, compared to Maya 49-50 

, Kavya essentially not 
different from 54 

, representation of the 
universe ( trailokyanukarana ) 

20 
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PAGE 

Dramatic context 1 

, reality anirvacaniya 49 

Duhkha Rasa 129 

Dvaita 38-9 

Enlightened soul (Buddha) , 
devata of Santa 56-7 

Ethics, criticism of some 
Rasa-s from the standpoint 
of 49, 66-7, 179-81 

God, see Bhagavan 
Guna (aesthetic) , of the Rasa 1 6 
, of Santa Rasa 56, 59, 60 
Guna-s (, sattva , rajas and tamas ) 

, in the theory of 
Rasa 184-5, 210 

, transcending the Guna-s 81 

Hasya, forms of 177-8 

Heretical sects 40 

History, Santa as the message 
of 36 

Indradhvaja festival 3 

Itivrtta 22, 24 

Jain* Jainism 23-4, 37-44, 

66-7, 180-1 
Janaka (king of Mithila) 26 

Jatisvara, a dance-composi- 
sition 8 n. 

Jatyam^a (music) 16 


page 


Jivanmukta 

87 

Jnana-marga 

141, 147, 153 

KaisikI Vrtti 

2 

Kalamukha-s 

40 

Kama 

8, 19, 31 

(see also under Tri varga 

and Purusartha- 

■s) 

— avasiha-s , ten 

188-9 

— Moksa-kama 

19 

Kapalika-s 

40 

Karana-s 

3, 5 

Karma-marga 

141 

Karpanya Rasa 

157 

Karuna, synthesis 

of other 

Rasa-s in 

194-6, 208 

, varieties of 

178 


, a Vyabhicarin 180 n. 

Karuna-vipralambha 168-77 

Kavya, essentially not dif- 
ferent from drama 54 

.Kevaladvaita 38 

Lajja Rasa, see Vridanaka 
Rasa 

Laulya Rasa 124, 129, 157 
Laya 1 6 

Literature, spiritual instruc- 
tion through 22, 30 

Literary vogue 

Q parsada-prasiddhi ) 47, 54, 

128-9 

Lokasamgraha (service) 62 


15 
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Love, aspects of, friendship, 
affection, loyalty, attach- 
ment, devotion 1 1 8-24 

MadhuraRasa 121, 141-53, - 

190 

Mahakavya 21, 39 

Maha-vira, Saint as 84 

Marana, as Vyabhicarin, 

discussed 171-2 

Marriage custom, 

provincial 1 60 

Maya, drama compared to 49 
Maya Rasa 153-7 

Meghdduta , reading in, 

discussed 172 n. 

Mental state, four forms of 54 
Moksa, Rasa of 18, 19, 31 
(see also under Purusartha-s) . 
Moksa-kama 1 9 

Mrgaya Rasa 124-5, 137 

Mukti 82 

Music 3, 4, 8, 16, 22 

, and Santa Rasa 16, 22, 60 
Musical composition 8 

Nagananda, Rasa of 22, 
24-5, 29-30, 48,55,83, 112-13 
JSfdtya-s'astra , Santa-texts in 
the Natya-sastra interpola- 
tions 12-16, 68-70, 72 

* Nataka-sastra 9 25n. , 45 

JNfautch (South Indian) 8 


- PAGE 

Nayaka, four types of 133, 180-1 
, four Rasa-s related to 


the four types of 133 

Nllambara-s 40 

Nivrtti . 17, 154-5, 157 

Nrttanga-s I 

Nyaya (Darsana) 39-40, 44 


, in the theory of Rasa 199 

Pada (a dance composition) 8 n. 
Pancaratra 40 

Paravasya Rasa 136 

Parsada-prasiddhi 

(vogue in literary circles) 47, 
54, 128-9 

Philosophical farce 94 n. 

, poems 23, 36-9 

, plays 23, 39-46, 185 n. 
Pindi-bandha-s 8 

Prakrti, (character-type) 

, adhama or nic a- prakrti 3 1 , 

165, 177-8 
, madhyama-prakrli 31, 177-8 
, uttama-prakrti 31, 177-8 
, several kinds of prakrti 3 1-2 
Prasama Rasa 1 36 

Pravrtti 17, 36nu, 154-5, 157 
Preman 132, 145 

, synthesis of Rasa-s in 200-1 
Preyas 118-22, 132-4 

Priti 120-4 

Purusartha — 

, Artha 21, 34n, 178 
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Purusartha — Dharma 1 7, 

19, 35 n., 147 n., 178 
, Kama 29, 34 n. 

(see also Srngara) 

, Moksa 17-20, 28 n., 
30-4, 64, 81, 84, 141, 146, 
147n., 151, 197 
(see also Moksa-kama) 
Purusartha-s 

, Caturvarga 17,18,21, 
30,128-9, 140, 146, 147, 182 
, Tri varga 21-31 

Purvaranga 

(Citra and Suddha) 3 

Pustimarga 38, 45 

Rasa 

, any Bhava can become 
Rasa according to some 79, 
125-30, 134-6 
, definition of what Rasa 
is 17, 125, 135-7 

, first treatment of Rasa 
attributed to Nandikesvara 8 


, only one 208-1 1 

, period of chaos in the 
history of 137-8 

, restricted appeal in 27, 

29, 30, 130 

, synthesis of all Rasa-s in 
one 194-211 

Rasa-s 


, additional Rasa-s , — see 


PAGE 

separately under Aksa 
Rasa, Ananda R., Anu- 
raga R., Bhakti R., 
Brahma R., Citra R. ? 
Duhkha R., Karpanya 
R., Laulya R., Madhura 
R., Maya R., Mrgaya 
R., Paravasya R., Pra- 
sama R., Preyo R., Sadh- 
vasa R., Sambhoga R., 
Samgama R., Santa R., 
Sukha R. , Svatantrya R. , 
Udatta R., Uddhata R., 
Vilasa R., Vipralambha 
R., Vridanaka R., Vya- 
sana R. 

, Anga Rasa-s 20, 36 

, Anga Rasa-s in Bhakti 
or Madhura Rasa 142-6, 150 
, extension or dilution of 
the meaning of 181-2,184 
, difference in bliss in the 
different Rasa-s 184-5 

, eight Rasa-s of old 1,2, 

4, 12, 15 

, ethical criticism of some 
Rasa-s 49, 66-7, 179-81 
, paintfulness of some 
Rasa-s according to a 
few writers 183-4 

, varieties of 162 fT. 

Rasabhasa 124, 163-8 

Rasadhvani 17 
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Rasavat 

46 

Raudra Rasa, varieties of 

178 

Religious poems and 


plays 23, 

36-46 

Sadhana-s 

147-8 

Sadhvasa Rasa 

136 

Saint, a Maha-vira 

84 

Saints, lives of, as theme of 

dramas 

45-6 

Saiva 

39 

Saivite saints 

45-6 


Sakhya 142, 144 

Sama, present in all Rasa-s 95 
Samavakara 3, 182 

Sambhoga * 

(separate Rasa) 63, 163-5, 168 
Samgama Rasa 136 

Samkhya, in the theory of 
Rasa 184, 199 

Samsara 21 

Samsarin 94 

Santa Rasa, 11-117, 185, 

189, 196-8 
, Alambana of 56-7, 100-1 
, Anubhava-s of 27, 55, 71 
, as Rasaraja and 

Rasendra 23n. 

, as the greatest Rasa 48, 

101-2 

, born of Upanisad-s 58 
, devata of 56-7 

, elements of Santa in 


PAGE 


Bharata’s text 16, 

17, 


197-8 

, first treatment of 

the 

Santa ascribed to 


Vasuki 

11, 12 

, four phases of 

61-2 

, gali of 

60 

, guna of 

59 


, impossible in Natya but 
acceptable in Kavya 

49-52, 54 

, inclusion of, in other 
Rasa-s ( antarbhava-vada ) 

49, 54-6, 85 

, intrusion into Bharata’s 
text 12, 13, 15, 16 

, its relation to the eight 
old Sthayin-s 56, 95-7 

, literature portraying 

31-46, 50-1 

, love-treatment given 
to 90-1 

, not the leading motif in 
literature 21-2, 49 

, objections to Santa as 

a Rasa 25-31 

, postulated as a minor 
Rasa by Haripala 58, 63-5 
, Sthayin of 15, 16, 47-8, 

52, 68-102 
, Sthayin- Alambana 

idedity in 100-1 

, synthesis of other 
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PAGE 


Rasa-s in 49, 196-8, 208 
, texts on it in the 
Natya-saslra 12-17 

., varna of 56-7 

, Vibhava-s of 27,56, 71-2 
, Vrtti of 57-9 

, Vyabhicarin-s of 27, 55, 58 
Sattvika-s 187-93 

, additional ones 187-93 
Sauharda 119, 120n. 

Sneha (Maitrl, Sakhya) 

118-19, 122, 129, 144, 150 
Sphota 208-9 

Spiritual leaders 45 

Spring festival 8 

Sraddha 27, 92, 118, 121 

Srngara 

, a Srhgara for each Puru- 
sartha 181-2 

, synthesis of Rasa-s in 201-2 
, three kinds, Dharma-, 
Artha-, and Kama- 

19, 55n., 181 

, three kinds, manifested 
by speech, dress and 
physical action 181 

, Bhoja’s new Ahamkara- 
Srngara 9 1 , 131, 198-200, 

208-9 

, synthesis of all Rasa-s 
in 201-2, 208 

3 varieties or forms of 

162-70, 173 


Sthayin-s 

, view that Vyabhicarin-s 
also can become Stha- 
yin-s and vice versa 76, 129-31 


Sthita-prajna 26 

Suci 

(a name of Srhgara) 163,166 
Suddhadvaita 38 

Sukha Rasa 129 

Svatantrya Rasa 1 36 

Svara 1 6 


Tala 7, 8 

Tandava 3-8 

, derivation of the word 6-7 

Tattvajhana 

(Atmajhana) 77-8, 96-9 
Temple-Drama 1 

Temple of Indra 1 

Tragedy 183 

Trivarga-vyutpatti, end of 
drama according to some 29 

Tyaga 66, 86 


Udatta Rasa 75n., 131-4 
Uddhata Rasa 131-4 

Ujjvala 

(a name of Srhgai'a) 142, 

163, 166 

LJrjasvin ’ 133 


Vacikabhinaya, modes of 188-9 
Vairagya 80-2, 89 
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Vaisnava 39 

Vaisnava Alamkarika-s 124, 

144-6 

Varna (a dance-composition) 

8n. 

Vatsalya 63, 118-20, 132, 

142, 144, 162 
VilasaRasa 136 

Vipralambha 

(separate Rasa) 63, 162 ff. 

, varieties of 83-8, 168-77 

, Sapa 168-70 

, Karima 170-5 

, Vaicitya 168-9 

Vira 83-8, 142, 150, 179-82 
, Dana Vira 55, 62, 83-8, 

142, 150, 179-82 
, Daya Vira 22, 27, 30, 55, 
62, 83-8, 92, 150, 179-181 
, Dharma Vira 55, 62, 
83-8, 123, 142, 150, 179-81 
, Tapo Vira 67, 180 

, Tyaga Vira 67, 86 


PAGE: 

, Yuddha Vira 62, 67 2 

83-8, 180-1 
, other kinds of 86-7, 180* 
Visistadvaita 38, 41, 42, 44 

Vridanaka Rasa 157-60' 

Vrtta 16 

Vrtti-s 2, 9, 16, 57-9* 

Vyabhicarin-s 187’ 

, abhyantara and bahya 192: 
, additions to and 
removals from the list 
of 187-93* 

, Svatantra and para- 
tantra 139, 140m 

Vyasana Rasa 129* 

Vyutpatti (instruction from 
literature) 28» 

Western Literary 

Criticism 1 84 

Yatamana 25, 94 

Yogin 87, 94- 




